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GLOSSARY
Aksios is the Greek word, ἄξιος, taken from Ephesians 4:1 and means worthy or
balance. Its transliterated form, axios, is the name of a ministry to pastors surviving the
2011 Great East Japan Earthquake, which attempts to help them recover the balance of
God’s call and their appropriate walk.
Churches Helping Churches (CHC) is a US-based ministry which focuses on
clergy care after disasters.
Christian Relief Assistance Support and Hope (CRASH Japan) is a Japan-based
relief organization.
Clergy Care is the care of pastors, which is pro-active, relational and empowering,
focusing on emotional and spiritual needs.
Clergy Self-Care is a personal attentiveness to and implementation of habits for
physical health, spiritual disciplines, mental health care and emotional support.
The Conservative Baptist Church Association of Japan, or CB Domei, is an
association of 80 evangelical churches located primarily in northeast Japan.
Disaster Response Christian Network (DRCNet) is a broad-based Christian relief
network of Japanese churches and organizations birthed out of the Great East Japan
Earthquake.
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Hanshin is a region in western Japan which includes the cities of Osaka and
Kobe, in Hyogo and Osaka prefectures. This is where the Great Hanshin-Awaji
Earthquake of 1995 was centered.
Japan Evangelical Association (JEA) is the largest body of evangelical churches
in Japan.
Resiliency is a characteristic of people who may experience a wide range of
reactions to a disaster, but who have the spiritual and emotional resources to find a new
place of balance without needing professional help. 1 It is also referred to as “posttraumatic growth.”
Tohoku is located in the northeast region of the main island of Honshu, and
includes Fukushima, Niigata, Miyagi, Yamagata, Akita, Iwate and Aomori prefectures.
The Great East Japan Earthquake of 2011 had its epicenter off the Pacific Coast of the
Tohoku region.
Three Stream Ministries is a ministry that comes alongside Japanese pastors and
churches to encourage, coach and counsel while listening together to what God is saying
to them.

1

Stephen B. Roberts and Willard W. C. Ashely, Disaster Spiritual Care (Woodstock, VT:
Skylight Paths, 2008), xxiv.
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ABSTRACT
For Japanese pastors facing a disaster, exercising resiliency and self-care is an
enormous task as clergy deal with varying disaster-related attitudes, impact within the
church and overwhelming need and opportunity in the community. In addition to
surveying seminary students, pastors who experienced the 1995 Great Hanshin-Awaji
Earthquake as well as pastors who lived through the 2011 Great East Japan Earthquake
and seminary professors who train next generation pastors were interviewed using coinquiry and a 360-degree data gathering approach. Results showed that managing stress,
loss, relationships, compassion fatigue and burnout were common challenges. The data
indicated that practicing resilient leadership entails processing the relational reality of
pain and suffering in the context of disaster ministry. Maintaining integrity of call and
walk to serve in community was a significant discovery. Research also revealed that
those who thrive in ministry exemplify courage, emotional and cultural intelligence,
Sabbath rhythms and mutual care.
In the face of disasters, pastors discovered the reality of pain and suffering in
ministry which impacts their understanding of and relationship with God, themselves and
others. The process that leads clergy to practice both compassionate disaster care and
resilient self-care is an oscillating journey between attentiveness to self and care for
others. It begins with understanding the pain of God—sacrificial love fulfilled in his son's
death on the cross—as a bridge to the understanding of pain for the pastor and which
gives a relational definition to sin. Examining the false self, spiritual pride, sin as
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disengaged relationship and brokenness, guides the pastor in facing pain and humility—character traits needed to develop personal resiliency through self-care. This pain
draws the pastor into intimacy with God which avails him to power and influence to
empower others, similar to Nehemiah’s disaster leadership model. In this journey, pastors
come to understand the loss of hope, a deep form of pain that requires forgiveness,
renewal and healing. In the self-care process, clergy implement boundaries, stop work
and celebrate rest, seek out community and mentors, practice spiritual disciplines and
assessment. They look for friends and a confidant for transparency, walk in cohort
community, network with other disaster caregivers and focus on smaller communities
within their church.
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CHAPTER ONE: STATEMENT OF THE PROBLEM AND RESEARCH DESIGN
Statement of the Problem
The problem this project addressed is the need for Japanese pastoral couples
responding to disasters in Japan to find resiliency through self-care. In addressing this
problem the topic of resiliency in self-care in the biblical context was explored and
relevant literature on clergy care and disaster response was reviewed. Using grounded
theory the state of self-care preparation at leading Bible schools and seminaries in Japan
and its subsequent practice in the Japanese pastorate was assessed by interviewing
professors, pastoral couples and seminary students in order to develop a self-care model
that addressed the needs of pastors in a disaster.
Delimitation of the Problem
The research was limited to couples who had both directly experienced the
earthquake and had been involved in earthquake relief work while pastoring a church.
The research was limited to Japan-based indigenous churches. International
churches or churches whose senior pastor is non-Japanese were not included.
The researcher limited ‘disaster response’ to mean ‘the effects upon a pastor and
his family from both physical work and soul care of survivors.’
The research was conducted from the perspective of the researcher’s role as
director of Three Stream Ministries where he provides clergy care.
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Summary of Subproblems
The researcher first gathered data through interviews with 13 couples who have
experienced pastoral ministry in Japan and processed the phenomena of disaster response
relative to resiliency in self-care. He then determined through interviews and student
surveys the current state of clergy care training in six leading Japanese evangelical
universities or seminaries.
The researcher attempted to develop a biblical theology of resiliency through selfcare. He then endeavored to ascertain what the literature reveals about clergy care in
disaster response. His final step was to construct a working model to nurture resiliency
through clergy self-care in Japan.
Setting of the Project
The project is located in Japan, an island nation in the Pacific Ring of Fire about
the size of California with a population of approximately 127 million centered in two
broad geographic locations. Japan is 70 percent mountainous with four distinct seasons
and a high population density in the Kobe-Osaka and Greater Tokyo regions. The
primary setting includes the prefectures of Fukushima, Miyagi and Iwate that experienced
a 9.0 earthquake on March 11, 2011, resulting in a tsunami and the meltdown of the
Fukushima Number One Nuclear Reactor. A secondary setting is Kobe, which also
experienced a more localized and devastating 7.2 earthquake on January 17, 1995. The
project’s locales relate to pastors’ direct experience with these two major earthquakes at
their particular location.
The research site locations are all on the main island of Honshu starting in Kobe
in western Japan and moving northeast through Tokyo and then Fukushima, Miyagi and
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finally Iwate prefectures. Kobe is a port city of 1.5 million people located on the Seto
Inland Sea and covering an area of 213 square miles. 1 The Great Hanshin-Awaji
Earthquake that took place here in 1995 caused 4,572 deaths. 2
The Fukushima Number One Nuclear Reactor that experienced meltdown after
the March 11, 2011 earthquake and ensuing tsunami, is located in Fukushima prefecture,
northeast of Tokyo. Interviews took place in the cities of Iwaki, Koriyama, Fukushima
and Nihon Matsu, which are 135 miles, 140 miles, 170 miles and 155 miles respectively
from Tokyo. Fukushima is the southernmost prefecture in the Tohoku region and has a
population of 2.03 million people, with an area of 5,312 square miles, making it the third
largest prefecture after Hokkaido and Iwate, both in northern Japan. 3
Earthquake and tsunami damage was greatest in Miyagi and Iwate prefectures.
The Miyagi interviews took place in Sendai and Kessennuma, which are 220 miles and
315 miles respectively from Tokyo. Miyagi is just north of Fukushima and has a
population of 2.34 million and covers 2812 squares miles. 4 In Iwate, interviews were
conducted in Morioka, Miyako, Rikuzentakada and Mizusawa which are located 330
miles, 380 miles, 350 miles and 291 miles respectively from Tokyo. Iwate, the second

1

The City of Kobe, “Pocket Statistical Guide of Kobe.”
www.city.kobe.lg.jp/information/data/statistics/toukei/img/pocket1410.pdf (accessed April 5, 2013).
2

The City of Kobe. “The Great Awaji-Hanshin Earthquake Statistics and Restoration Progress,”
http://www.city.kobe.lg.jp/safety/hanshinawaji/revival/promote/january.2012.pdf (accessed April 5, 2013).
3

Japan Bureau of Statistics, 2010 National Census, http://www.stat.go.jp/data/kokusei/2010/
(accessed April 9, 2013).
4

Japan Bureau of Statistics.
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largest prefecture in Japan, has a population of 1.33 million and covers an area of
5,899 square miles. 5 As of March 11th 2014, 18,550 people had died or were still
missing. 6
The contemporary Japanese religious setting is pragmatic, syncretistic and
pluralistic. Religion in Japan is a mixture of Buddhism, Shintoism, Confucianism,
atheism, secularism, and the occult. Less than one percent of the population practice
Christianity. The history of Christianity in Japan can be divided into three major periods.
The first period began with Catholic missions in 1549 and continued to 1640. The second
period began in 1859 with the arrival of the first Protestant missionaries and lasted until
the late 1930s. The third period commenced in 1947 when foreign missionaries reentered Japan after World War Two. As of the end of 2012, there were 7,832 Protestant
churches in Japan, with 278,856 people in attendance. 7 Churches average 36 in
attendance and the ratio of churches to the population is one church per 16,173 people. 8
Prior to the two earthquakes, there were many barriers regionally to ministry
cooperation and the practice of clergy care. One major barrier to collaboration between
groups was a sense of independence in thought and practice amongst the various entities.
There were cultural, mental, psychological and relational barriers as well. An
insider/outsider (uchi to soto) mentality, where insider relationships were intimate and
outside ties were exclusionist, existed in many communities. People outside of the area,
5

Japan Bureau of Statistics.

6

“Numbers of Those killed or Missing in the Great East Japan Earthquake,”
http://www.isobesatoshi.com/data/sisya-eastjapan.html (accessed March 2, 2015).
7

Yukio Hanazono, “All Japan Statistics by Year” Church Information News Service, no. 76,
Tokyo (Dec. 2013), 4-5.
8

Hanazono, 4-5.
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both Japanese and foreigner, were not readily accepted or trusted. Locals were
suspicious of the motives of outsiders, especially in the Tohoku region. These barriers
also existed between denominations, mission agencies, local churches and agencies and
the community. These obstacles came down for a few years in the Kobe area and have
come down in the Tohoku region in the wake of the respective disasters.
The Importance of the Project
The Importance of the Project to the Church at Large
Disasters are pervasive, and have global, local and personal implications. The
pastor is the key to leading a church to health and appropriate response to community
needs during times of both normalcy and disaster. For this reason, it is crucial that clergy
experience and demonstrate resiliency in their own self-care. This project delves into
issues of how clergy self-care during a disaster can give stability and leadership to a
church with the result that believers can be resilient and have a vital impact on their
community. This research can help churches see the importance of gaining spiritual and
emotional care skills that can be implemented regionally and globally in short-term
disaster response ministry.

The Importance of the Project to the Researcher
The project was significant to the researcher at many levels. His background is
deeply rooted in Japanese ministry. He arrived in Japan in 1968 and has lived there for a
total of 32 years. Japan was the place for many life-changing events for the researcher:
coming to faith, being called into full-time ministry and meeting his future wife. He has
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been a church planter, field leader, coach, strategy developer and clergy caregiver with
WorldVenture in Japan from 1985 to 2013 and currently serves with Asian Access. He
was seconded to Crash Japan from 2011 to 2012. He serves on the Disaster Response
Chaplaincy steering committee sponsored by the Japan Evangelical Association (JEA)
and the Disaster Response Christian Network (DRCNet).
The researcher learned to live cross-culturally by spending his formative teenage
years in Japan and Guam. The researcher’s faith was nurtured in the Japanese context by
experiencing both his salvation decision and call to serve God in Japan. The researcher’s
marriage to a Japanese woman who serves with him in ministry helped him to understand
both family and the church from a Japanese viewpoint.
Church planting, personal burnout, life coaching and church association strategy
development gave the researcher a great burden for the care of Japanese pastors. This led
him to launch Three Stream Ministries in 2011, just prior to the Great East Japan
Earthquake. Three Stream Ministries is a venture which comes alongside pastors to listen,
nurture and equip them in spiritual direction, self-care and community engagement.
The researcher has seen clergy stress firsthand in this fast-paced and complex
society where people struggle with loneliness, depression and overwork. Since less than
half of one percent of Japanese people are Christians, believers feel tremendous stress
due to being a minority. For those pastors who are in the Great East Japan Earthquake
region, the task of providing spiritual and emotional care in addition to normal church
work is daunting. The researcher has done extensive earthquake relief work since March
2011 which has convinced him of the need to develop a model for clergy care for those
who find themselves involved in disaster.
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In addition, the earthquake impacted his in-laws. Having family members who
were earthquake victims added a personal side to the researcher’s earthquake relief work
in two ways: first while doing direct relief work in his in-laws city and later as he
provided pastoral care throughout the earthquake impacted areas. The researcher’s inlaws told him how they were doing and what steps they were taking to return to a sense
of normalcy in their lives. Listening to his in-laws also helped him to understand what a
pastor went through in responding to the needs of victims. Each person was important
and required a triage approach to prioritize needs that changed by the hour.
Observations of a Co-inquirer
Not only was the project personally important from a researcher’s perspective, but
also from that of a co-inquirer. As a person with a passion to nurture resiliency and selfcare for pastors in a disaster, the researcher’s own ministry experience and observations
of leading and caring for teams, working with pastors and churches and doing debriefing,
are deeply imbedded in his perspective on disaster clergy care.
Personal Ministry
From March 7-14th, 2011, the researcher was leading a tour for four Japanese
pastors of northern California Conservative Baptist churches. He watched in shock as
footage of the Japan’s triple disaster appeared on TV. Over the next few days he
interpreted and facilitated three interviews by ABC News with the pastors, one of whom
was from Sendai. He helped the clergy acquire relief goods prior to their return to Japan.
He stayed on in the United States briefly to assist WorldVenture in the event of field staff
evacuation which turned out not to be necessary. He returned to Japan on March 20.
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Putting Out Fires
The researcher found himself in a go-between role with relief organizations and
churches early on in the relief phase of disaster relief. There were incidences of
miscommunication, poor decision-making and a lack of understanding. In attempting to
be a safe person with whom Japanese pastors and relief workers could share their
concerns, the researcher also had to communicate to organizations about their mistakes
and be an intermediary in finding solutions. It was a challenge to listen, confirm and
communicate with both parties in an appropriate tone and manner. It required empathy to
listen and to speak cross-culturally. This was a snapshot of ministry repeated often
between organizations and churches in the early days of earthquake relief.
Preaching
Many organizations wanted to give pastors a break by providing pulpit supply.
This was often helpful, but many times pastors would have appreciated more practical
assistance so that they could prepare well and minister to their people through preaching.
When asked to speak it was a dilemma for the researcher to know what to preach on. But
that was the challenge the local pastor had each week. God’s word is timely and full of
hope and compassionate truth.
Retreats
The researcher worked with two other organizations to put on five retreats. The
retreats were well planned, but required adaptability. For example, after the first session
of the first retreat, the speaker looked out at the audience and canceled the evening’s
meeting as he saw how tired the pastors were. At the August retreat, the researcher and
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his wife developed a three-day event that included free time with families, small
groups, testimonies and mini-concerts. Pastors really enjoyed being together with their
families and they were finding much in common with pastoral couples from other
denominations. Pastors realized how tired they were once they got away from the disaster
area and relaxed. Some sought out counseling at the end of the retreat.
Listening
A major principle of relief work is to be quick to listen, slow to speak and slow to
anger (James. 1:19). The researcher found that entering a disaster zone required good
listening skills, carefully crafted questions and a non-anxious presence in dealing with
people experiencing trauma. As he cleared mud and rubble out of homes near Sendai, the
researcher was careful to ask permission to move or discard items. Listening and
encouraging people to share their story invited the researcher into the survivor’s life to be
a small part of their recovery.
Fingerprints
As an outsider in Japan, the researcher was careful to make warm people
connections but leave few unnecessary "fingerprints" in the room when departing a
disaster area. In relief work and serving disaster survivors, caregivers strive to maintain a
delicate balance of being a quiet blessing that builds upon the relationship developed by
their predecessor, while keeping the door open and the room warm for the next minister
of compassion to follow.
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Personal Debriefing
A major challenge for the researcher was personal debriefing. He lived in Tokyo
and took one to three trips a month to Tohoku, a 250-350-mile trip each way, sometimes
spending several weeks there. The ministry was exhilarating, frustrating, rewarding and
exhausting. He had to balance the blessings of serving survivors with the challenge of
logistics with teams and churches. He would share his story with different people, but he
found it difficult to debrief and even understand everything that occurred during a trip.
There were confidentiality issues as well. A frequent temptation was a tendency towards
pride and toward an inflated view of self. He used his hobbies of playing percussion,
riding his road bicycle and being with family and friends to bring balance.
Leading and Caring for Teams
One of the researcher’s roles with his mission was to determine the needs of
Japanese churches that wanted teams from the United States and then locating the right
team for the right location. The determining factor of success in the service of volunteer
teams was leadership. Where the hosting church had bilingual staff and the serving
church was well-trained with a designated team leader, things went well. But if the team
leader was not empowered or there were cultural, linguistic or personal issues involved,
team cohesiveness broke down. In those cases, the researcher advocated for the church.
Other challenges occurred when visiting churches had their own agendas and did not
understand or submit well to the hosting church. The researcher had to fill in the gap of
language, culture and leadership differences with loving truth. The best scenarios
occurred when serving church teams committed to make repeated trips to the same
church over several years.
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Emerging Leaders
One tragic pattern that the researcher observed was the way many young,
emerging Japanese leaders that volunteered with relief organizations, grew into their role,
only to fizzle like sparklers into burnout. There are some who continue in ministry today,
but a large number who worked hard and did not take breaks are not involved in ministry
today. Member and transitional care in addition to debriefing were lacking or ineffective.
There were two pieces to the equation of worker burnout: zealous young workers did not
understand how to slow down and leaders faced with the urgency and enormity of the
task of earthquake relief had a difficult time being objective and designing clear ministry
boundaries for staff.
Pastors and Churches
Serving over 100 pastors and visiting many churches and ministry locations
during the three years since 2011, gave the researcher insight into the complexity of
pastoring in or near a disaster zone. One of the phrases that defines church environment
was the term ondo no sa, or difference in temperature. This refers to the difference in
perception between the churches and disaster communities concerning the realities of life
and ministry.
One such issue where such difference in perception is apparent is radiation.
Fukushima, where millisievert readings are a constant concern, was greatly affected by
inaccurate and varied data issued by the Japanese government. Additionally, people
within churches interpreted the data differently with some people refusing to eat anything
produced in Fukushima and others willing to eat everything. This difference in thinking
continues to impact pastors there and how they lead their congregations.
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The second issue in perception relates to recovery and relationship to the
disaster areas. In some churches members had minimal damage and others lost
everything. Some suffered emotionally and had difficulties returning to their normal
lifestyle. In certain cases, apathy towards the needs of survivors became a coping
mechanism. The scale of impact varied as well as the speed of recovery and patience,
perspective and understanding of one another’s situation. The willingness of church
members to minister to people outside the church living in temporary housing was a
significant factor that helped churches overcome the ondo no sa phenomena. Congregants
experienced great blessing in getting out of the church and serving others, reducing their
own stress.
A third issue relates to the gap in ministry response for the pastor between the
church he or she pastors and his or her work in temporary housing. At least four of the
pastors interviewed in Tohoku commute to the disaster area. Another pastor commutes
120 miles round trip three to four times a week. Pastors who serve survivors well are very
much appreciated and over time survivors who witness this service become open to the
gospel. The researcher observed that when these pastors returned to their church, they
feel a bit taken for granted or misunderstood. When the response to ministry differ at
churches and in the disaster zones, it creates stress for the pastor.

24
Research Methodology
Nature of Research
The researcher used a qualitative research model employing grounded theory with
elements of phenomenological study. The data gathering method was an onsite, in-depth
interview and survey process in Japanese, transcribed and translated into English.
The researcher focused on phenomena as they occurred in their natural settings
and studied those phenomena in all of their complexity. 9 It was important to observe the
pastoral couples contextually to understand the multi-layered facets of their lives. The
same approach was taken with professors, interviewing them in their leadership training
setting.
John Creswell states that “qualitative research begins with assumptions, a
worldview, the possible use of a theoretical lens, and the study of research problems
inquiring into the means individuals or groups ascribe to a social or human problem.” 10
The researcher attempted to examine the problem for Japanese pastors to maintain
resiliency through self-care while in the throes of church and disaster relief ministry. The
focus of the research was on examining the pastors’ lived experiences, behaviors,
emotions and feelings 11 in order to develop a model of self-care.
Grounded theory facilitated the development of a theory rooted in the data
gathered from the participant interviews. The data was coded to systematically arrange
9

Paul D. Leedy and Jeanne E. Ormod, Practical Research: Planning and Design, 9th ed. (Upper
Saddle River, NJ: Merrill, 2010), 135.
10

John W. Creswell, Qualitative Inquiry and Research Design, 2nd ed. (Thousand Oaks, CA:
SAGE Publications, 2007), 37.
11

Anselm Strauss and Juliet Corbin, Basics of Qualitative Research, 2nd ed. (Thousand Oaks, CA:
SAGE Publications, 1998), 11.
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the phenomena to find the core phenomenon, arrange categories around it, find causes
and create strategies that became a model for self-care. 12
The researcher chose this method so that a pragmatic model for clergy self-care
would emerge from the research that was in essence developed by the participants
themselves and grounded in their own context. The researcher attempted to objectively
observe the data and study the relevant biblical and clergy care disaster response
literature in order to introduce such a model.

12

Creswell, 64.
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CHAPTER TWO: A BIBLICAL AND THEOLOGICAL PERSPECTIVE
FOR SELF-CARE AND RESILIENCY
A biblical and theological perspective for self-care and resiliency provides
the foundation for this project. The project will be underpinned by four fundamental
questions: How does self-identity help guide self-care? How can Sabbath rest rhythms
contribute to self-care? What does axios in Ephesians 4:1 mean in terms of ministry
resiliency? And what were the restorative rhythms that Nehemiah employed in disaster
relief? Biblical and theological materials will focus on four key elements: clergy as
relational beings, the pain of God, restoration and balance.
Self-Identity: the Nexus for Self-Care
In order to answer the first question of how self-identity helps to guide self-care,
the researcher developed a relational definition of sin in light of Japanese culture; utilized
a broad view of Scripture to observe how God created people as relational beings who are
invited on a life journey of identity development through knowing and loving God,
themselves and others; and examined the role of the cross as both the place of discovery
of the true self and the power source for clergy self-care.
The Dual Self in the Japanese Context
Identity cultivation is a perfected art in the Japanese culture and dualistic in nature
both for the individual and the nation as a whole. A Japanese person possesses a true self
and a false self that is relationally and spatially dictated. Two key words that describe this
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are honne and tatemae. Honne is practiced in a personal space setting while tatemae is
reserved for public disclosures. 1 These concepts are subtly displayed in the ancient
Japanese Noh drama, which uses masks that reflect the superficial concept of tatemae
while concealing honne, or a person’s real intentions. These phrases are used to maintain
harmony and not to offend. Speaking indirectly is an effective way to get one’s meaning
across without causing any undue embarrassment.
Japanese relational context is cyclical, whereas in America it tends to be more
linear. In the West one moves away from a false self to a true self in an independent,
linear step-by-step process, whereas in Asia and particularly Japan, one navigates webs of
relationships strongly influenced by honne and tatemae.
There are subtleties and boundaries to the Japanese self that do not easily lend
themselves to a black or white, true or false dichotomy. Japanese are bound by
indebtedness and obligation, are prone to dependence, oriented to rank and group and
concerned with public image. 2 Takie Lebra’s map of sociality pinpoints the complexities
of navigating the false self/true self journey. 3 With the self at the center, there are paths
of demarcation to uchi (interior) relationships which are intimate, and paths extending to
those of soto (exterior) ties which are exclusionist. There are also ura (back) relationships
which can allow for hidden abuse towards others in that circle, to omote (front)
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relationships which extend courtesy. 4
Amae, or dependence, is the glue that keeps the complex contradiction of selfcoherent. Japanese simultaneously inhabit three worlds of dependence: the parent-child
realm, the workplace, and the world of strangers in which mutual dependence does not
exist.5 Attention and deference is lavished upon those inside their uchi, or house, and
ignorance towards those outside, or soto, as strangers—tanin, unrelated persons—and
accord them no special treatment. 6
Kanzo Uchimura, 7 a well-known 19th century theologian and founder of
Mukyokai or non-church movement, expands these boundaries from the individual to the
psyche of the nation through the term, wakon (Japanese spirit) yosai (western
technology). Yosai refers to clever knowledge that is easily mastered, once it is
understood, whereas wakon speaks of that which is the special, sacred, unique and
inviolable spirit, tamashii, of the Japanese people. This came into use during the Meiji
Era (1868-1912) and spoke to the reality of a thin veneer of imported foreign technology
and Christianity that covered the unchanging deep-seated core of a Japanese person and
the nation. 8 It still undergirds much thought in Japan today. Uchimura’s life calling was
to tie Christianity deeply to the Japanese spirit or Yamato damashii. He used the Buddhist
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principles found in Jodo Shinshu, (Pure Land Sect) called tariki, or the power of
another to save, in his bridging strategy of sharing Christ as savior of the Japanese soul. 9
A Relational Definition of Sin
Given the Japanese anthropological landscape and that ministry and self-care
occur in the midst of relationships, it is imperative to understand the relational meaning
of sin. Walter Elwell presents three elements to a biblical concept of sin which are
primarily rooted in association: disobedience to the law, violation of relationships with
people and rebellion towards God. 10 These elements differ from the more relational
definition of LeRon Shults which states that “sinning has to do with the inability of
human activity to establish or maintain a relation to the good it seeks. Persons are formed
through their historical, dynamic grasping for goodness, and are miserable because of
their separation from it.” 11 Pain and bitterness destroy the ability of humankind to move
towards each other in acts of love. 12 That is because sin is not only about individual
guilt—it is also about oppression and shame in community. 13 Fundamentally, to sin is to
act in ways that fall short of the glorious goodness of God (Rom. 3:23), for which
humanity yearns.
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Wolfhart Pannenberg explains sin from a different perspective, that of
disengaged relationship. He states:
The selfhood that is closed up within itself and its worldly possessions is sin. If
the most widespread manifestation of sin is greed, in greed a (human’s) love for
themself is still at work in its inmost motivation. Self-love prevents us from
turning to other men for their own sake, and, not least, it hinders us in loving God
for his own sake. 14
This selfishness exploits others for a false good that hinders all relationships. Another
consequence of this is alienation from God, by which we are robbed of our true
identity. 15
Two Asian theologians, Kazuoh Kitamori of Japan and Andrew Sung Park of
Korea, explain sin in the social terms of pain and suffering. Kitamori looks at sin in the
context of the pain of God. He explains the gospel in three steps, in the context of
humanity’s response to love: first-order love, the Pain of God, and forgiving love. 16
Christ and humanity were the objects of the first order of God’s love, much like a father’s
love for his son, but humanity fell away from that love becoming unworthy through sin,
rebellion and forfeiture (Hos. 11:2). 17 Sin reflects a false heart; a person of duplicity and
deceit. 18
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The terms urami in Japanese and han in Korean reflect the impact of sin upon
both God and humanity. Urami means regret, resentment, malice, hatred and to bear a
grudge. According to Park, han is a complex phenomenon which is “the hardened heart
that is grieved by oppression and injustice.” 19 Both of these words speak of frustration—a
loss of hope. “The reality of han is the emotional, rational, and physical suffering of pain
rooted in the anguish of a victim.” 20 It is a collapsed feeling of pain. The relational
aspects of sin are expanded to include not only God and the sinner, but also the victim of
the offense. Forgiveness, reconciliation and healing are vital.
Identity Defined by Referenced Relationship
One of the most haunting questions in Scripture is found in Genesis 3:9 when God
asks Adam “Where are you?” 21 The triune God created man and woman in his own
image and likeness, but when Eve and Adam disobeyed God they were banished from the
Garden of Eden and became alienated “from the protective presence of the community in
the garden (cf. Gen. 4:14).” 22 Their act of disobedience changed their nakedness from a
thing of beauty to something shameful, and estranged Adam and Eve from each other,
which led them to find fig leaves to cover their unclothed state (Gen. 3:7). 23 They were
also afraid of God (Gen. 3:8-10) and hid from Him even though they were clothed.
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It is ironic that while they were created in the “image of God,” their own quest
to be “like God,” gave them a result that was undesirable. 24 The consequences of their
decision made them “like God,” but not “with God.” 25 God’s further questions about
nakedness, eating from the tree and personal action (Gen. 3:11-13) were opportunities for
confession but resulted in excuse. His probing focused on nakedness and not fear but
their responses expressed how they were dealing with the consequences of their emerging
autonomy. 26 God desired relationship with Adam and Eve while they chose independence
from Him. It is this ambiguous state, based on their waywardness, which planted the
seeds of a false self in their hearts.
Robert Mulholland in his book, The Deeper Journey: The Spirituality of
Discovering Your True Self, explains what the false self is from his personal experience:
With that I began the disturbing discovery of my false self. I began to realize that
underneath the thin veneer of my religiosity lived a pervasive and deeply
entrenched self-referenced being which was driven by its own agendas, its own
desires, its own purposes. 27
Mulholland uses the term “self-referenced being” to signify one for whom, in the totality
of their life existence, God has no meaningful role. 28 This self-referencing view of false
self in the Japanese context functions more in a group dynamic for the convenience of
inter-personal relationships in life and for managing emotions. The question of Genesis
3:9 speaks to a change in reference points for Adam and Eve from God to self.
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Later in the biblical account, Cain murders his brother Abel, and God asks
again, “Where is Abel your brother?” (Gen. 4:9). Although Cain met with God face to
face, he wanders away from the presence of the Lord (Gen. 4:16). He is banished to the
land of Nod, which means “wandering,” a play on the word “to wander” (Gen. 4:12, 14).
Fretheim thinks that this “may refer to a division within the self, wherein spatial
settledness accompanies a troubled spirit.” 29 Mulholland adds, “Cain finds himself in a
mode of being that has no firm center of identity, no solid foundation of meaning, no
bedrock ground of value, no root of purpose.” 30 Cain’s practice of being like God but not
with Him starts with worship out of duty and not faith, anger instead of brokenness;
ultimately succumbing to the sin of premeditated murder and becoming a ceaseless
wanderer. 31 He failed in his labor to obtain a blessing only God could give. 32
As humankind wandered, its sin multiplied. Wrongdoing became pervasive and
grew in its wickedness (Gen. 6:5). The sin referred to here is of sexual perversion, as
humankind chose its own agenda apart from the Lord in growing rebellion and selfcenteredness. God grieved over his creation that he had deemed very good (Gen. 1:31).
The pain of God as a result of sin to which Kitamori refers is clearly demonstrated
through the Hebrew word nakham rendered regretted (Gen. 6:6) which can mean repent,
feel sorrow or be grieved. 33 It is the same word Lamech used (Gen. 5:29) in desiring
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relief from the hard labor of tilling the ground which was a part of the curse (Gen.
3:17-19). 34 The result was a reversal of creation through a destructive flood which would
obliterate humans, animals, creeping things and birds of the heavens (Gen. 6:7). 35 The
contrast is Noah, whose name means comfort, a human after God’s own heart (Gen.6:8)
through whom God would rebuild humanity.
The theme of cross-purposed identity escalates at the Tower of Babel, where
humanity desires to make a name for itself, again, distinct from a God-centered life. They
were commanded to spread out and fill the earth (Gen. 9:7), and yet in their immense
pride they came together and strengthened their identity (Gen. 11:4). 36 This was another
declaration of independence and an act of rebellion. 37 “They were driven by the fear of
being scattered and a pride of becoming famous.” 38 They wanted a name, but the name
God gave their city (Babel) did not reflect the identity they craved but pointed to the state
of their tongue and soul: confusion (Gen. 11:7-9). The focus of the early chapters of the
Book of Genesis is upon God’s plan to bless humankind by providing them with that
which was good and humankind's failure to trust God and enjoy the good that God had
provided. 39
Tim Keller defines this spiritual pride as that which is "the illusion that we are
competent to run our own lives, achieve our own sense of self-worth and find a purpose
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big enough to give us meaning in life without God.” 40 He adds that, contrary to
contemporary thinking, our social problems stem not from a poor self-image, but too
strong of one. 41 He adds that the natural condition of the human ego is empty, painful,
busy and fragile. 42 The Genesis narrative illustrates this through tragic and vain acts of
murder, wandering and building.
David Benner describes humankind as being unauthentic, a fraud. “Most adults
know the occasional feeling of being a fraud—a sense of being not what they pretend to
be but rather precisely what they pretend not to be.” 43 Benner calls this “the cultivated
self” and asserts that this self-knowledge pursued apart from a knowledge of God leads to
self-inflation. 44 Similarly, the consequences of Mulholland’s self-referenced being can be
summarized as “separation from God, others and creation—which is the essence of the
false self—becomes a pervasive reality that poisons our life with God, with our self, with
others and in the world.” 45
Journey from the False Self to the True Self
There are several steps in transitioning from the false self to the true self,
beginning with pain and proceeding through forgiveness, trust and hope. Kitamori shares
that the Japanese tragedy is not an all-pervasive meaning of light, but a light which
40
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contains darkness within itself, and which can be called “a tragedy of personal
relationships.” 46 These catastrophes are expressed in the word tsurasa which is a
complex emotion with a root meaning of “pain, spicy hot and bitter,” but in the
heartbreaking experience in the drama of life, it is not simply bitterness or sadness, but
deep pain. Kitamori presents a living definition of the word as found in Japanese drama:
It (tsurasa) is understood when one suffers and dies, or makes his beloved son
suffer and die, for the sake of loving and making others live. He tried to conceal
his agony, but cries. When playgoers hear this, they cry too. It moves the mind of
Japanese. Pain in Japanese tragedy is the same as that of God. ... Because of
tsurasa Japanese understand the pain of God in the gospel. 47
When a person experiences the pain of God they become aware of their own sin
and begin to hate themselves and yet they know that God loves them intently. This love
of God is so strong that it surpasses and even forgets the pain of God (1 Tim. 6:17). 48
“The pain of God, while uniting God and humans mystically, continues to forgive and
embrace the sin which betrays and breaks this union.” 49 This pain is a reality of the
person who is journeying away from a deceitful, self-referenced false self to an honest,
God-referenced self.
In this transition from false to true self-identity, Thomas Merton looks at the pain
of despair. Merton states that “When our life feeds on unreality, it must starve ... It must
therefore die. Sacrificial death is the way we enter life. The death by which we enter into
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life is not an escape from reality but a complete gift of ourselves which involves a total
commitment to reality.” 50
Merton’s metaphor for this type of death is that of a desert. “It is a good place for
a person who wants to be nothing but himself, but it is the place where one needs God
alone and no other trappings. Desert living is facing despair not by consenting to it, but
by trampling it by the hope of the cross.” 51 This life requires an ongoing faith renewal.
This movement toward the true self has at its roots self-reflection, selfrelatedness, being-itself and void. 52 Self-reflection focuses on contemplation and the
processes of our actions of looking and thinking. Self-relatedness speaks of the strength
and vulnerability of our relationships to our self, others and God. Being-itself represents a
stage of transformation of the self-reflected self into a self that reflects its groundedness
in being-itself. 53 Being-itself occurs when the person is “now more open than ever
because of the richness of its self-relatedness and the complexity of its many connections
within and beyond the person, the self seeks a ground for its being.” 54 This is the power
to break self-reflection out of its quagmire and to establish in itself the holy ground for
the self as spirit. The void is a boundary where one has come to the ultimate edge of
finite experience. The deepest sense of absence a person has is the separateness of the self
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from its Source (God). 55 This self, to remain authentic, must seek out its Source, where
openness truly belongs. 56
Forgiveness
In the Asian context, “face” is important, and worthy of saving. The face is one’s
identity, reputation and where relationality occurs. F. LeRon Shults and Steve J. Sandage
allude to this dynamic of face in terms of forgiveness. “The multifaceted text of the face
is itself shaped inter-textually through interaction with a multitude of other faces,
accompanied by interpersonal challenges that influence forgiveness and
unforgiveness.” 57According to M. E. McCullough, there are three types of forgiveness:
forensic forgiveness, therapeutic forgiveness and redemptive forgiveness. 58 Forensic
forgiveness is a legal application whereby financial or other debts are cancelled;
therapeutic forgiveness is a personal and interpersonal exchange through therapy without
reconciliation; and redemptive forgiveness includes the former two, but adds the
relationship of humanity to God and brings healing and transformation. 59 Through
redemptive forgiveness there is an extension of forgiveness to the victim as well.
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Trust
Trust is another key element in the journey from false self to true self and, in
broken relationships, comes only after reconciliation. Trust is an act of relinquishing
control and security of life’s circumstances in dependence upon God. The openness of
human existence is wrapped up in humankind’s unconditional trust in a personal, infinite
God. 60 Jesus’ incarnation and crucifixion made this trust in God available to all. He
became finite in total oneness with humanity through his life on earth and was crucified
because of his identification with infinite God. Genuine and unlimited trust in the infinite
God has now become possible through Jesus’ earthly life or history. “This is the trust
through which humans for the first time can be truly human in unlimited openness
beyond every situation in the world.” 61
Hope
Pursuing the true self includes the forward calling work of a living hope (1 Pet.
1:3). Referring to the promise of Colossians 1:27, “Christ in you, the hope of glory,”
Jurgen Multmann speaks of “the hope of Christ’s still outstanding future” in pointing
believers to him. 62 Faith connects the suffering and death of Jesus to this promise. Faith,
which yearns for the future, prompts the believer on their own exodus journey which is
only realized through identification with his suffering, death and burial, which removes
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oppression and gives a view of freedom and joy. 63 The bounds of human hope are
broken at Christ’s resurrection; a believer’s faith can and must expand into hope. 64 Hope
ultimately deals with the matters of life after death and if people have no hope for the
future, hopes becomes foolish. 65 In the same way this destiny of openness drives them to
think beyond the world to God, which compels them to conceive of life beyond death.
Focus on destiny and a life resurrected with Christ also impacts relationships with self,
God and others in the present.
Rebuilding Identity through Relationship and Obedience to God’s Call
The wandering person living out his or her false self and God purposefully calling
them back to his or her true self through loving invitations to relationship are recurring
themes throughout Scripture. People on this passage often experience these elements of
pain, forgiveness, trust and hope. Examples include Rahab, the prostitute from Jericho,
hiding the Jewish spies and testifying that the Lord is the God of heaven and earth (Josh.
2:1, 8-11); the Lord’s appearing to King Saul after the dedication of the temple giving an
invitation for national repentance to the people of Israel (2 Chron. 7:11-16); Jonah
repenting in the stomach of a whale and going to Nineveh as God commanded (Jon. 2:19, 3:1-3); the Samaritan woman at the well receiving living water (John 4:13-15; 29) and
Jesus calling Matthew the tax collector (Luke 5:27).
The journey is long, but there are some glimmers of hope. Noah, Abraham and
Moses hear God’s call to build, leave and lead, and are faithful in pursuing their assigned
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tasks. In other texts, God’s inquiry of a person’s location and subsequent call differs
from the experience of Adam. God's question to Adam in Genesis 3:9 is a loving
accusation to which Adam responds that he was afraid and so hid (Gen. 3:10). When God
calls to Abraham (Gen. 22:1, 11), Jacob (Gen. 31:11), Moses (Exod. 3:4), Samuel (1
Sam. 3:4) and Isaiah (Isa. 6:8) he openly invites them to participate in a divine plan to
which they respond “here I am,” or “here am I.” For Isaiah, the response was actually his
second one, as when he first saw God’s glory and the seraphs worshipping God in a
vision, he responded, “Woe is me! For I am lost;” (Isa. 6:1-5).
The ten plagues (Exod. 5-11) and the Ten Commandments (Exod. 20:1-17)
present opportunities for relationship with different purposes. God hardened the heart of
Pharaoh of Egypt and defeated his magicians through the plagues so that he would realize
the dynamic presence, providence and colossal scope of Yahweh’s power in the world. 66
Later, the Ten Commandments are introduced as a series of principles concerned with the
relationship between Yahweh and the people of Israel:
Yahweh, who is speaking to them, has given himself to them. He has
brought them out from Egypt. He has made them who were no people a people;
he has given freedom to those who were slaves. What follows is what the
relationship, if it is to be continued, must have from the people of Israel. 67
The first four commandments (Exod. 20:1-11) focused vertically upon the
people’s relationship with God; the last six (Exod. 20:12-17) focused horizontally upon
their relationship with others. Jesus later powerfully connected these bedrock teachings to
a relational life by telling people that the law is summed up in loving God with all “your
66

Walter C. Kaiser, The Expositor’s Bible Commentary, vol. 2, Genesis-Leviticus, ed. Frank E.
Gaebelein (Grand Rapids, MI: Zondervan, 1990), 543-48.
67

284.

John I. Durham, Word Biblical Commentary, vol. 3, Exodus (Waco, TX: Word Books, 1987),

42
heart, soul and mind and your neighbor as yourself” (Deut. 6:5, Lev. 19:18, Matt.
22:37, 39).
God calls people to further expressions of relationship that would restore their
identity from a false self to a true self. Other invitations to relationship include the
covenant of marriage where a husband and wife leave their parents and hold fast to each
other in one flesh union (Gen. 2:24, Eph. 5:31); the call to people to separate themselves
from foreign gods, heathen nations and those who practice sin (Lev. 15:31, Ezra 10:11, 1
Cor. 10:14); the call to return to the Lord (Neh. 1:9, Jer. 3:12); the call to be holy (Lev.
11:45); the call to seek him (1 Chron. 16:11, 2 Chron. 7:14, Jer. 29:13) and the call to
humility (James 4:10).
From the Cross: Finding True Self-Identity through God’s Dynamic Love
John Calvin makes three claims about this journey of discovering the self:
“Without knowledge of self there is no knowledge of God; Without knowledge of God
there is no knowledge of self and this mutuality between knowing God and knowing
ourselves occurs in the experience of facing God’s majesty.” 68 This knowledge is
acquired by experiencing God’s love emanating from the cross and through his victory
over death. This love is forgiving, relational, compelling and anchored in the resurrection.
In Kitamori’s theme of the pain of God, he defines the gospel as a forgiving love:
God did not repulse those who should be repulsed; he enfolded and embraced them. 69
The pain appeared in the shame of the cross which God accepted in the person of his
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son. 70 Kitamori calls this God’s second order of love, which is the folly of the cross. 71
If the implications of the cross are lived out, then a person must forgive those who do not
deserve forgiveness. While individuals may experience shame in the Japanese context
through this process, they do not experience pain, as they are sinners before God in need
of forgiveness just as those whom are forgiven. “Only God suffers pain in his
forgiveness.” 72 This second order of love means that God forgives and loves those who
should not be forgiven, and that he sends his only beloved son to suffer, even unto death.
This is a father’s love, as demonstrated through the story of the Prodigal Son (Luke
15:11-32).
The next step in this journey is to participate in God’s love. Christians are invited
to share in the sufferings of Christ and the reconciling love of God: “By this we know
love, that he laid down his life for us, and we ought to lay down our lives for the
brothers” (1 John 3:16). To carry one’s own cross and live out its folly, requires a power
that is not one’s own; it is the love of God. “The good news is that human agency may be
transformed as it participates in a righteousness that is not its own, but is infinitely
secured by divine love. We are becoming good as we are drawn into fellowship with the
Trinitarian God who is love—as we are formed into the image of Jesus Christ.” 73
The love that fuels our path towards the true self is compelling. Uchimura saw
this in God’s contextualization of his love. In spite of and perhaps because of the poor
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cultural anthropology framework of missionaries to Japan in the early 1900s,
Uchimura preached that a Japanese becoming a Christian does not cease being a
Japanese. On the contrary, he becomes more Japanese by becoming a Christian. 74
Uchimura had a love for two J’s: Japan and Jesus. “I know that one strengthens the other.
Jesus strengthens and purifies my love for Japan; and Japan clarifies and objectifies my
love for Jesus.” 75
Resurrection love can guide the Christ follower in the pursuit of a true selfidentity as is demonstrated in the unfolding story on the road to Emmaus in Luke 24:1335. James Loder’s four dimensions of identity conflict—self-reflection, self-relatedness,
being-itself and void—are experienced by the two travelling disciples in a transforming
way (Luke 24:30-31). When the resurrected Christ took the bread, broke it and gave it to
them, it took on a spiritually-charged significance. It was at once a symbol of Christ’s
crucifixion and it was held by his resurrected presence and now given to them. 76 In the
broken bread, Christ’s brokenness is interwoven with that of the disciples’ and they are
invited to take it into themselves. 77 Here crucifixion and resurrection are wed, void and
holy combined with integrity and a reality of co-existence. The holy is the source and
ground of being for the void, the edge of finiteness. The void is the shadow of the holy,
that breakthrough from self-reflection. The disciples had false hopes of Israel’s
restoration and their role in it which needed to be broken before transformation could
74
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take place. 78 They had received the broken body from the risen Lord and at once their
eyes were opened, but he was gone (Luke 24:31). This transformed their lived world
from one of focus upon a cultic kingdom to one where Christ himself establishes his
world in and through human existence. 79 As they retraced their steps back to Jerusalem
and the others, they chose the self instead of the world, openness instead of isolation
(Luke 24:32-35) to declare that Christ had risen.
At the Cross: Transformation into the True Self
The death, burial and resurrection of Jesus Christ are the willful acts of a loving
and righteous God in space and time where the soul is redeemed and true identity realized
through salvation and sanctification. It is at the cross of Jesus Christ where the cultivated
false self, the self-referenced being, becomes clearly visible for what it is; a fraud. By
carrying the cross, a Christ follower can discover his or her true self and be transformed
into Christ likeness. God’s purpose for mankind was not simply to forgive its sins but to
transform the false self—to cleanse all its unrighteousness, to make individuals righteous,
to restore them to their true self in living relationship with God and in being Christ-like in
the world. 80 Scripture speaks of this transformation as “cleansing from unrighteousness”
(1 John 1:9), “becoming righteousness” (2 Cor. 5:21) and “being created for good works”
(Eph. 2:8-10). Mulholland concludes, “You are created to experience your true life, your
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genuine identity, your deepest meaning, your fullest purpose, your ultimate value in an
intimate, loving union with God at the core of your being (John 17:20-23; Col. 3:3).” 81
The true self is not the ego self, the intellectual self nor the ethical self. “It is the
self planted in us by the God who made us in God’s own image—the self that wants
nothing more, or less, than for us to be who were created to be.” 82
Shinya Maruya, a Christian clinical psychologist, relates Japanese identity to
discovering the true self by starting with the reality of John 16:33: “I have said these
things to you, that in me you may have peace. In the world you will have tribulation. But
take heart; I have overcome the world.” He sees the presence of difficulties in life, but
also the ability to overcome them through the power of relationships of trust. He defines
trust as the premise that a person cannot meet his own needs alone and must cultivate
relationships with others. 83 An individual must learn to trust themselves, others and God.
He adds that building trusting relationships requires effective communication skills.
The work of the cross in helping one find his or her true self in the Japanese
context must bridge the gap (Loder’s void) between superficiality and real intensions. In
between denial and harsh accusation is a grace and truth equally dispensed. The true self
must not flee, but navigate the web of relationships from interior to exterior and from
back to front. Galatians 6:2-5 is helpful in traversing this void by guiding the believer to
be responsible for their own life issues while giving and receiving help for issues that are
beyond a person’s ability to cope. The Japanese believer must follow a relational and
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transformational life cycle moving from self-centeredness to Christ-centeredness
through the cross.
Clergy Self-Care and the True Self
Obedience to the call for restorative self-identity is imperative for clergy self-care.
Clergy self-care is a personal attentiveness to and implementation of habits for physical
health, spiritual well-being, mental care and emotional support. Peter Brain explains it as
“the wisdom to ensure, as far as humanly possible, a wise and orderly work that
conserves and lengthens a pastor’s ministry.” 84 Bob Burns, Tasha Chapman and Donald
Guthrie define it “as the ongoing development of the whole person, including the
emotional, spiritual, relational, physical and intellectual areas of life.” 85 Parker Palmer
examines self-care in terms of stewardship to a person’s own benefit as well as to that of
others. It is a matter of being in tune with the true self and giving it the care it deserves. 86
Clergy self-care then centers on personal holistic development and stewardship prompted
by God, in community, with a pacing strategy to finish well.
The Apostle Paul utilizes sports metaphors for the life of faith: not dropping out
(Acts 20:24), running with endurance to finish and win the race, and receiving the prize
(Phil. 3:12-14, 2 Tim. 4:7-8, Heb. 12:1-2). These metaphors refer to completion, limiting
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distractions, and to what a person is becoming and not what they have become. 87
Finishing well and good stewardship are keys to self-care and glorifying God in ministry.
They require discipline, pacing, rest, training, sacrifice and daily commitment.
Participating in this discovery journey of true self-identity is an ongoing process and is a
vital practice in self-care. It demands a cross-centered life in community of the self, God
and others.
The discovery of one’s true identity in Christ is a continual journey of moving
from the false self to the true self through the cross. Effective self-care occurs as
individuals take this journey and care for their bodies, souls and minds in order to have a
robust, relational, nurtured life and fruitful ministry for God’s glory. Table 2.1 describes
at a glance the transformation of the false self to the true self through the cross.
Table 2:1 Transformation of False Self to True Self
FALSE IDENTITY
POWER OF THE CROSS
Self-referenced
Remoteness from God
Spiritual pride
Decentralized human existence
Empty, painful, busy, fragile
Unauthentic, a fraud
Cultivated self

Death to life of unreality
Trampling despair
Faith renewed
Facing Christ
Death of false, cultivated self
Find authentic self in Christ
Transformed into Christ likeness

Self-inflated

Mirroring of false self

Wandering
Superficial
In denial
Fleeing

Desert experience
Discovery of true self
Cleansed from unrighteousness
Find community with self, God
and others

Dependent
Lack of reality

87

TRUE IDENTITY

Here I am
Facing despair
Commitment to reality
Christ being formed in us
Know God of mercy
Accept self
Restore true self in living
relationship with God
Restore to being Christ-like in the
world
Genuine identity
Deepest meaning
Fullness of purpose
Be who we were created to be
True intentionality
Live by grace and truth
Navigate relationships
Use healthy boundaries

David A. Garland, The Expositor’s Bible Commentary, vol. 12, Ephesians-Philemon, gen. ed.
Tremper Longman and David E. Garland (Grand Rapids, MI: Zondervan, 2006), 245.

49
Sabbath: Sacred Rhythms for Self-care
The practice of Sabbath rest as a sacred rhythm of life is a key component of selfcare for a pastor. A brief look at Sabbath meaning and its rhythms will be undertaken
here.
The Meanings and Origins of the Sabbath
Three Hebrew words help to articulate the rhythmic meaning of the Sabbath:
melachah, shabbat and menuha. Melachah means “to create or to work” (Gen. 2:2, 3;
Exod. 12:6; 20:9-10; Lev. 23:3, 7-8). Shabbat connotes “to cease, stop work or stop
creating” (Exod.16:23, 25-26; Lev. 16:31; 23:3; Deut. 5:12 14-15). 88 Menuha refers to
“rest or restfulness” (Gen.2:2; Exod. 16:23; 31:15; Lev. 24:5; Num. 11:25, Deut. 12:9;
Josh.11:23; 1 Chron. 28:2; Ps. 132:8, 14; Isa. 11:2). 89 In Genesis 1, a rhythm of God’s
work of creation for six days, a ceasing from his work and then a holy seventh day of rest
can be observed. After the sixth day, creation lacked one thing—the rest, tranquility,
serenity and peace of God, the menuha, which was left to be created. 90
In Scripture, the Sabbath was celebrated weekly (Exod. 16:23, 31:15, 35:2, Lev.
23:3), at the Day of Atonement (Lev. 16:31, 23:32), during the sabbatical year (Lev.
23:4-5), and on the first day of the seventh month where a day of rest was proclaimed by
trumpets (Lev. 23:24). It was also celebrated on the first and eighth day of the Feast of
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Succoth (Lev. 23:39). 91 The fourth commandment (Exod. 20:8, Deut. 5:12) directs the
Jewish people to keep the Sabbath, to remember that God rested after the six days of
creation. Prior to the giving of the Ten Commandments, God ties the provision of manna
to the Sabbath (Exod.16: 4-5). He later gives details on how the day is to be holy to the
Lord (Exod. 31:12-17) as a part of his covenantal agreement with the people of Israel and
ties the Sabbath to the seventh day. 92
There were practical blessings and implications to remembering the Sabbath
which reinforced its meaning to the people. The Sabbath observance is grounded in
Israel’s redemption from slavery in Egypt (Deut. 5:15). 93 On the Sabbath the people were
to cease work, rest and celebrate God’s work of redemption. When they were given
manna, they had to collect twice as much on the sixth day, as none would be provided on
the seventh. The manna eventually ceased to appear the day after they began to eat the
food in the Promised Land (Josh. 5:10-12). Agriculture and business were impacted as
farmers could not plow or harvest (Exod. 34:21) and merchants could not sell goods on
the Sabbath (Neh. 13:15-22). 94
Sabbath Rhythms: A Process of Restoration
God’s desire for his chosen people through the Sabbath is the ceasing of work, the
celebration of the sacred and the experience of rest. While in the Old Testament rules and
91

Van Gemeren, 1157-58.

92

Van Gemeren, 1158.

93

G. Johannes Botterweck, Helmer Ringgren and Heinz-Josef Fabry, Theological Dictionary of
the Old Testament, vol. XIV, trans. Douglas W. Stott (Grand Rapids, MI: William Eerdmans Pub. Co. Eng.
Trans, 2004), 381-82.
94

Botterweck, 385.

51
consequences were necessary for people to keep the Sabbath, the rite was a covenant
between God and his people for them to celebrate his creation, deliverance and provision
for them. The Sabbath is to be restorative; the practice of Shabbat is designed to restore
individuals, a gift of time in which they allow the cares and concerns of the marketplace
to fall away. 95
The battle between the false self and true self is evidenced through attempts to
maintain image, achievement, accomplishment and position, but the exercise of ceasing
from labor focuses on being redeemed and accepted and becoming instead of doing. The
Sabbath candle invites the participant to stop striving. 96
Sabbath has two practical meanings. The first refers to a literal 24 hours and is
filled with feasting, resting, worshipping and playing. The second is the choice of having
a Sabbath heart. That heart is resting even in the midst of unrest and upheaval. It is a
heart attentive to the presence of God and others. 97 It is both a day to live out and an
attitude to cultivate. The attitude includes a change of mind (Rom. 12:2; Eph. 4:23) and a
steadfast trust in God (Isa. 26:3) which leads to a change in daily living from striving to
dwelling and resting in God (Pss. 46:10; 91:1-2; Jer. 6:16) and to giving burdens to him
(Matt. 11:28-30, 1 Pet. 5:7).
Sabbath observance requires that one understand time. In Old Testament Hebrew,
although there were ways for measuring the passing of time, there is no word for
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measuring chronological time in the abstract. The word et is most often used for time
and season in the sense of an appointed time, the right time, the opportunity for some
event of action, or times appointed by God, the opportunities given by him. 98 Scripture
reveals that God is the Lord over time (Gen. 1:14, Isa. 60:19-20), humankind is subject to
it (Job 14:5; Pss. 139:6; 144:4), it is cyclical throughout history (Ps. 19:1-6), is forward
looking (Gen. 12:1-4; Exod. 3:1-11), dynamic (Neh. 9:9-25; Ps. 78:12-55; Hosea 11:1)
and redemptive in nature (Deut. 11; Ps. 95:7-8; Hosea 10:12). 99 Time reprioritizes the
day by calling people to wonder. Individuals must have two orientations; one towards
God and another facing time. They must think clearly about God and freshly about
time. 100
There is a Sabbath rhythm that includes the entire week as people balance, work,
rest, play and worship. “Six days a week we wrestle with the world, wringing profit from
the earth; on the Sabbath we especially care for the seed of eternity planted in the soul.
The world has our hands, but our soul belongs to Someone Else.” 101
Sabbath is also about repentance or changing one’s mind. This is the process
through which false self/true self issues can be dealt with. It is how individuals adapt and
adopt to new directions with flexibility. They must also change their minds about the
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pursuit of their true self-identity: God commands that people imitate him in order to
discover again that they are not him (Gen. 2:1-3; Exod. 20:8-11, Deut. 5:12-15). 102
In her book on the Sabbath Marva J. Dawn integrates Sabbath rhythms into four
elements: ceasing, resting, embracing and feasting. 103 Ceasing, shabbat, means to let go
of control of accomplishments, possessiveness, enculturation, productivity,
meaninglessness and worry. 104 God’s command to the Jewish people, to “be still and
know that I am God” (Ps. 46:10), is a good example of this, inviting them to cease being
fearful and choose true religion and turn away from the security of political alliances,
military strength and worldly paganism. 105 It means to put away the physical and
emotional clutter of our lives and turn to prepare to worship God.
Resting, menuha, occurs in two realms: first in that of the creator and creation—
God, people, land, animals and second in that of the spiritual, physical, emotional,
intellectual and social. 106 “Sabbath is not only about refraining from work, but about
creating menuha, a restfulness that is also a celebration.” 107 Rhythm is reinforced daily as
the cycle of morning to evening and then nighttime rest is observed. Individuals focus
upon being and becoming rather than doing.
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The rest dynamic of Sabbath rhythms is crucial for those who have experienced
emotional trauma as they can find solitude and community. 108 The disaster caregiver can
find hope and perspective by accepting God’s model and invitation to rest. The
exhaustion of Elijah after he defeated the prophets of Baal (1 Kings 18:20-19:13) and the
sorrow of King David after his wives and those of his troops were captured (1 Sam. 30:17), are relevant examples of finding rest and strength during significant trauma.
Japanese understand a lack of rest linguistically and practically. The Japanese
words for “busy” and “forget” are made up of two radicals, one meaning “death” and the
other “heart.” When people become too busy and forgetful, their hearts die; they become
slaves to chronological time and miss God-appointed time. Karoshi (death by overwork)
has become an observed trend in Japan. 109
Embracing focuses upon the investment of time in relationships. It is about giving
rather than requiring. 110 The church of Macedonia was a great example of this principle
as they gave out of their extreme poverty and abundance of joy to meet a dire need in the
church in Jerusalem (2 Cor. 8:1-5). Focus on the other, the world outside of one’s own,
can give a person hope and wholeness. The God who ordained that the Sabbath be kept
holy is able to watch over dark nights of the soul and give Sabbath rest and hope even in
the midst of the desolations. 111
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Lastly, feasting will be highlighted. The focus is upon music, beauty and food,
connecting with one’s senses and emotions. 112 Sunday worship, including the Lord’s
Supper, gives opportunity for wonder, anticipation and remembrance. Sunday provides
people with the opportunity to both celebrate Christ’s resurrection and participate in
God’s rest from completed work.
At the heart of Sabbath praxis is a balance of work and rest with productivity,
relationships and rest. This rhythm is essential to self-care.
Axios: A Link to Finding Resiliency
Regardless of life or vocational context, the balance of God’s call and an
individual’s walk is strategic to faithful and fruitful ministry as it can help to sustain and
align the holistic life (self-care), the holy life (spiritual formation), and the missional life
(fruit outcomes). Individuals are called to become like Christ in the way they live,
empowered by the Holy Spirit as they yield their lives in obedience to God’s Word. 113
The study will focus on Ephesians 4:1: “I therefore, a prisoner for the Lord, urge
you to walk in a manner worthy of the calling to which you have been called.” Paul’s
letter to the Ephesians can be divided into two broad sections. The first three chapters are
doctrine concerning the Christian’s call to faith and the last three chapters talk about how
a believer should live out that faith. “God says, I have made you a saint, now live a
saintly life.” 114

112

Dawn, 151.

113

Randy Frazee, Making Room for Life (Grand Rapids, MI: Zondervan, 2003), 31.

114

Kenneth Wuest, Wuest’s Word Studies, vol. 1 (Grand Rapids, MI: Wm. B. Eerdmans Pub. Co.,

1973), 93.

56
The pivot point between the two sections is the word axios, or worthily, found
in the above verse. The root meaning is “worthy, appropriate, comparable, bringing into
equilibrium and therefore, equivalent.” 115 In addition it denotes harmony, of equal value,
suitably and in a manner becoming to one’s position in Christ. 116 “Axios suggests a
comparison of two things, like a weighing on a scale. Thus, to live worthily of our calling
is to live in a way that matches the stature of that calling.” 117
Axios directly implies living a lifestyle consistent with a believers’ identity in
Christ, and Paul seeks to induce his readers to become who they are in Christ. 118 First
century Christians faced many strong foes who wanted to thwart God’s work in the
church. Those foes included:
their former values, cultural practices, and lifestyles, especially the powerful
forces that separated Jews and Gentiles, not to mention wives from their
husbands, children from their parents, and slaves from masters. Before entering
the church they were foreigners and aliens to God’s salvific plan (Eph. 2:19); their
patterns of thinking amounted to futility, their minds were darkened, their hearts
were hardened; and sensuality characterized their lives (Eph. 4:17-19). 119
Paul encourages believers to live out their identity by putting on the armor of God (Eph.
6:10-18). Believers must practice the lifestyle God desires and enables, putting off and
putting on practices, values and character traits worthy of their calling so that their
practical living corresponds with their spiritual position.
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Paul is passionate about this imperative towards integrity of identity, or
equilibrium. He uses the word, parakaleo which means “to call to one’s side, with the
idea of helping or wanting to be helped entreat, urge strongly or implore.” 120 It shows a
loving concern for people. It suggests that integrity of call and walk benefits from
accountability; asking a person to walk alongside them or offering to do it for someone
else.
Calling (klesis) is that divine summons into salvation that God gives the sinner in
which he is constituted willing to accept the salvation offered. It is important to note that
this calling is not to vocation but to salvation. 121 A believer is called into a relationship
with Christ to live out his faith in his walk (peripatesai), living an intentional life with
direction and purpose that corresponds to his call. 122 Living occurs in varied contexts:
family, work, school, faith community and in multi-generational and multi-cultural
settings. As Paul exhorts, the walk of best practice is a response done with accountability
in community (Col. 3:1-17), brought to unity through God’s call upon an individual’s
life. 123 The model for unity here is the Trinity (Eph. 4:4-6).
The book of Ephesians and this passage in particular relates to the topic of
identity. Chapters one to three establish the believer’s new identity in Christ and chapters
four to six exhort him/her to live appropriately and consistently with his or her new

120

Garland, 106.

121

Wuest, 94.

122

Frank Thielman, Ephesians, Baker Exegetical Commentary on the New Testament (Grand
Rapids, MI: Baker Academic, 2010), 252.
123

Andrew T. Lincoln, Word Biblical Commentary, vol. 42, Ephesians, ed. David A. Hubbard and
Glenn W. Barker (Dallas TX: Word Books, 1982), 227-228.

58
identity. 124 This pursuit of balance in God’s call and human living is that of moving
from false self to true self. 125 It is the key to flourishing and finishing well in ministry:
“When our walking and God’s calling are in balance, we are whole; we are living
maturely, living responsively to God’s calling, living congruent with the way God calls
us into being. Axios, worthy—mature, healthy, robust.” 126 This compels Christ-followers
to grow in faith and live courageously with the faith they have, to implement healthy
boundaries and find those who will look at their ministry balance scale and lovingly and
objectively ascertain whether there is balance or real time worthiness to their lives.
Believers are not called because they lived worthily, but now that they have been called
worthy living should be their response. 127
The closest parallel to the Ephesians 4:1 use of axios is found in 1 Thessalonians
2:12: “We exhorted each one of you and encouraged you and charged you to walk in a
manner worthy of God, who calls you into his own kingdom and glory.” God’s call is an
incentive to a high quality of life integrity, with the ultimate realization of the messianic
kingdom in view. 128
Restorative Rhythms Found in the Life of Nehemiah
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Scripture passages have been studied to understand self-care from an identity
perspective, moving from the false self to the true self through the cross, the Sabbath as a
lifestyle approach to self-care rhythms and the idea of balance as found in Ephesians 4:1.
In this section Nehemiah’s rebuilding of a wall and his empowering of a community by
demonstrating resiliency to restore balance through sustained disaster relief leadership
will be considered. The approach is to investigate the book of Nehemiah as a debriefing
of disaster relief work, examining four characteristics: stress factors, resiliency, balance
and Sabbath practices.
The Disaster Setting
Timing in disaster response is critical. The first 48 hours are usually the most
significant for providing safety, saving lives and prioritizing emotional care needs. 129 In
the case of the Jerusalem disaster that faced Nehemiah, 141 years had passed since the
walls and the city had been destroyed and the people had been carried away to Babylon.
This prolonged lack of protection and safety would be a major obstacle to overcome in
the rebuilding project. Nehemiah traveled from the Persian capital of Susa to Jerusalem in
Judah in 446 BC, a distance of 1,000 miles by caravan, in order to rebuild the city that
was destroyed in 586 BC when Nebuchadnezzar the king of Babylon, attacked Jerusalem
and carried off most of its inhabitants. 130 The Persian ruler Cyrus defeated the
Babylonians in 539 BC and in his benevolence encouraged the Jewish people to return to
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Judah. The first group returned in 538 BC. 131 Three projects were authorized by Cyrus:
the building of the temple with its altar, the community itself and the walls. 132 The altar
(Ezra 3:1-6) and temple (Ezra 6:13-18) were completed but not without persecution and
delays (Ezra 4:6-24). A decree from King Darius (Ezra 6:1-12) was required in order to
complete the temple, but the walls and community were not completed until Nehemiah
responded.
When Nehemiah arrived in Jerusalem he would have noticed that the stones that
had made up the 1.5 to 2.5 miles of wall around the city were dislodged and had tumbled
into the steep valleys that surrounded it on all sides. 133 Nothing of any value was left. The
earliest exiles a century earlier had tried to rebuild the wall but had been defeated in their
efforts. Nehemiah would rebuild the wall in 52 days (Neh. 6:15).
Nehemiah was a cupbearer to King Artaxerxes in Susa, the capital of the Persian
Empire. Nehemiah, whose name means “the comfort of Jehovah,” may have led a life of
privilege in the palace as an aristocrat who served the king, which contrasts with his
broken heart for the needs of the lowly and passion for the Lord (Neh. 1:1-11). 134
Disaster Relief Rhythms for Nehemiah
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Nehemiah’s relief work rhythms consisted of stressors, acts of resiliency,
restored balance and Sabbath implementation. These four rhythm dynamics yield several
general principles, which will be distilled and related to each other.
Stress Factors
As disaster response leader, Nehemiah experienced nineteen specific stress factors
related to building the wall and restoring community to Jerusalem. These were both
motivators and de-motivators to action through resiliency to find balance through
restoration. The first two stressors were motivators and originated from one event:
Nehemiah’s brokenness over hearing of the devastation of Jerusalem. First it led him to
fast and pray and take personal responsibility for championing the reconstruction of
Jerusalem. Secondly, as Nehemiah stood before the king, he unknowingly revealed his
sadness and then became afraid, but was honest and shared what had happened and
boldly asked for permission to travel to Jerusalem and for supplies to re-build the wall
(Neh. 1:1-4, 2:1-3). 135
Nine stressors came from local non-Jewish people of influence: Arabs,
Ammonites and Ashdodites, namely Tobiah, Sanballat and Geshem. They expressed
outrage concerning the building of the wall and used both subtle and frontal diversionary
tactics that included verbal abuse, jeering, psychological warfare, requests to meet offsite,
threats, slander, betrayal and infiltration. 136
Two stressors related to class status, slavery and poverty. The Tekoite nobles
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refused to work and yet their men worked diligently (Neh. 3:5). Jews were enslaving
other Jews. Two other stressors related to infighting and rumors among the people
(Neh. 4:7-12). 137
The remaining stressors were a result of distress from attacks from without and
disunity within. The people did not respect the religious leaders or provide food for them,
so they fled (Neh.13:10-14). This led to people working and local merchants selling
goods on the Sabbath (Neh. 13:15-22). Jewish men married local foreign women, causing
the confusion of language (Neh. 13:23-27). The grandson of the high priest married into
Sanballat’s family (Neh. 13:28).
Acts of Resiliency
In examining the life of Nehemiah, four traits of resiliency emerged: emotional
intelligence, change agency, leader empowerment and spiritual discernment. Emotional
intelligence is “the capacity for recognizing our own feelings and those of others, for
motivating ourselves, and for managing emotions well in ourselves and in our
relationships.” 138 The emotionally intelligent leader has a consciousness of self, others
and context. 139
Nehemiah employed not only emotional intelligence but cultural intelligence as
well, showing the ability to function in cross-cultural contexts, dealing with a Persian
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king, enemy leaders and local non-Jewish business people in addition to the Jews who
had returned from exile. 140 He emotionally engaged with the crisis at hand, being broken
by the disaster 1,000 miles away with its cause occurring 141 years prior with ongoing
consequences in the present. This empathy allowed him to gain resources and the
permission to travel to lead the work and to identify with the distressed people. 141
He was able to show respect, to exhort and to confront when appropriate. In
several situations, Nehemiah enhanced his resilience tool kit by combining emotional
intelligence with spiritual discernment and leader empowerment. He networked with
Artaxerxes and remembered the work of the Jewish ancestors (Neh. 2:1-8). He was able
to deal with interpersonal conflict with justice (Neh. 5:1-13). Nehemiah built trust with
groups and individuals, enhancing his reputation and gained relational collateral to
implement change and correction (Neh. 5:14-19). He encouraged, fellowshipped, served
and celebrated with the people when the wall was dedicated (Neh. 8:1-18).
Nehemiah was an agent for change. He developed goals that were specific,
measurable, attainable, relevant and time-bound to share with the king (Neh. 2:4-9) and
implemented wise research methods (Neh. 2:11-18) that moved the Jews from inactivity
to unified passion to rebuild the wall. 142 He was able to adapt his methods as the threat of
enemy attacks increased (Neh. 4:7-10, 13-23). As a resilient leader Nehemiah combined
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change agency with spiritual renewal and empowering leadership in chapters eight and
nine, utilizing Ezra’s spiritual leadership to facilitate heart change in the people. 143
Nehemiah also empowered leaders. He was able to take inventory of human
resources and to tap the leadership gifts of families, priests and emerging leaders in an
effective and timely manner to face the challenges and opportunities to complete the task
of not only re-building the wall but that of restoring community (Neh. 3:1, 6-32). 144 He
also appointed his successors (Neh. 7:1-4).
Nehemiah was a faithful spiritual leader. When he heard about the dire situation
in Jerusalem, he was broken. Then he prayed and fasted. In his prayer he acknowledged
both the power of the God of heaven as well as his promises. He confessed sins both
personally and nationally. He took steps of faith to leave the comforts of his life in Susa
and travel to Jerusalem to lead the rebuilding of the wall (Neh. 1:1-11; 2:1-12). 145 He
demonstrated an unceasing life of prayer as well as a sacrificial lifestyle (Neh. 1:4-11;
4:4-6, 9; 14). He acknowledged the need for the corporate reading of Scripture, for
celebration, worship and renewal (Neh. 8:1-12). 146
Restored Balance
A powerful tool to establish balance is that of assessment, which is inquiry that
helps create a post-disaster new reality and validate those individuals who can give
accurate data to launch an effective recovery plan. Nehemiah inquired of the messengers
143

Smith, 169-170.

144

Williamson, 211-212.

145

Boice, 28-29.

146

Boice, 94-95

65
who came to him which allowed him to ask the king for appropriate supplies and
permissions to begin the work (Neh. 1:1-4). Nehemiah worked hard to gather his own
data which endeared him to the people and motivated them to participate in the work
(Neh. 2:11-16). 147 Church-related disaster response workers after Hurricane Katrina
learned from the book of Nehemiah that “action is not necessarily the first response.” 148
Nehemiah depended upon God, set goals and relational boundaries which
established his own identity in the community and gave him a sense of reality in times of
intense opposition (Neh. 2:20; 3:1). “The good hand of the Lord was upon me” (Neh. 2:8)
is a key phrase of the balance of call and work for Nehemiah, and it demonstrates the
technique of self-talk which can assist a leader in maintaining equilibrium. 149 He had
been praying and planning and reflecting upon how God had provided. 150 This would be
important when encouragement from other areas was lacking.
His utilization of triage, family systems and delegation to establish balance is
integral to the work moving along at a brisk pace to finish the wall in 52 days. He
emphasized diversification, community development and a safe working environment
(Neh. 4:13-14, 11:1-34). 151
Sabbath Rhythms
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Sabbath rhythm in the book of Nehemiah begins with renewal. After the wall
was restored, the people asked Ezra to read from the book of the Law of Moses (Neh.
8:1-18). This initiated a series of divinely appointed events including declaring the day
holy and celebrating the Feast of Booths. The people confessed their sins and made a
binding agreement with God which included the offering of first fruits and Sabbath
observance (Neh. 9:1-10:39). In addition to the influence of the law, Ezra reflected upon
the history of Israel’s forefathers’ failure to keep the law and his appeal for mercy called
them to action.
After so many years without Sabbath observance, change was difficult. During
the second administration of Nehemiah, there was a tremendous need for spiritual
cleansing. 152 Reform included admonishments for the people to separate from foreigners,
for spiritual leaders to be holy, for residents to stop working and merchants to stop selling
on the Sabbath (Neh. 13:1-31).
Conclusion
The dual self in Japan is not a clear dichotomy of that which is true and false, but
is nuanced through the cultural practices of honne, tatemae and amae to engage in
insider/outsider associations. Sin viewed through the interaction of the dual self is
relationally defined; it reflects selfishness, alienation, deceit, a false heart and a loss of
hope. Sin and Christ’s subsequent atonement, resulted in the pain of God.
Old Testament passages reveal that the false self is self-referenced. Humans are
like God but not with God. In trying to find identity in that context, humanity pursued
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independence through wandering but wanted to make a name for itself and thus needed
community apart from God which resulted in confusion of tongues. This confusion
clearly revealed the reality of the false self and that it is driven by fear and not by
repentance. In response to God’s invitation to bless humanity, humanity failed to trust
him, resulting in separation from God, others and creation.
The journey from the false self to the true self follows a path of forgiveness, trust,
hope and love. Loder provides process items for the sojourner which are self-reflection,
self-relatedness, being-itself and void, leading the individual to contemplate, become
vulnerable and truly consider his relationship to God and finite to infinite. Ultimately
their true self outcome is to become other-centered.
Clergy self-care is the intentional practice of living out the true self in
attentiveness to God for healthy investment in personal, physical, mental and spiritual
health that is grounded in community and that bears fruitful outcomes over the life of the
minister. It necessitates having goals, focus, pace, intentionality and boundaries. Mutual
peer encouragement is built into a healthy self-care regimen.
Modeling the Sabbath rhythms to create, cease and rest can help the clergy person
to practice self-care as he or she intentionally uses boundaries to be diligent at work, to
cease from work and striving and to enter into celebrative rest by dwelling in God’s
presence, giving burdens to him, feasting and experiencing wonder. Meditating on
Scripture, worship music, prayer and hobbies assist in experiencing rest.
Axios, living out the call of God with balance, is a powerful spiritual dynamic to
understand congruence in ministry. Pleasing people, comparing oneself to others,
conflicts, demands and spiritual warfare can cause imbalance in a believer’s call and
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walk. Axios is a motivator to live courageously and to submit to God and others who
can do ‘scale readings’ to see if a person’s life matches their identity in Christ with fresh
worthiness.
Nehemiah demonstrates resiliency in disaster response leadership. Stress factors,
acts of resiliency, restored balance and Sabbath rhythms are core elements to his
leadership. His ability to use motivating and de-motivating stress was integral to his own
self-care and to channel energy in a positive way while protecting himself and the project
from undue harm. Nehemiah used emotional and cultural intelligence to discern need,
navigate conflict and demonstrate true compassion which resulted in community
transformation and renewal. He used assessment at the beginning and throughout the
process to create a post-disaster new reality, deliver justice and continue to motivate
workers and give opportunities for leadership and ownership. With the reading and
teaching of Scripture, restorative rhythms of repentance, prayer, worship, rest and
feasting were implemented, which had as outcomes a return to Sabbath-driven lifestyle
patterns. These practices can be adapted to the needs of Japanese pastors and church
leaders involved in disaster relief work.
The biblical and theological materials examined build a foundation for the project
problem of self-care and resiliency for clergy in a disaster, by focusing on four key
pillars: clergy as relational beings, the pain of God, restoration and balance.
The dynamic of clergy as relational beings focuses on the pastor’s identity,
relationship with self, God and others. It puts in perspective their family of origin, predisaster state, family, stress levels and the health of their support system. The pain of God
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addresses sin, atonement and the nature of creation which points to a theology of
disaster for pastors.
Restoration and balance put emphasis upon rest and resiliency in ministry life.
Restoration of physical, emotional, psychological and spiritual strength is the foundation
of Sabbath life rhythms. Restoring balance defines resiliency. Nehemiah’s resiliency
focused on emotional intelligence, change agency, leader empowerment and spiritual
discernment which are valuable traits for disaster area pastors.
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CHAPTER THREE:
A REVIEW OF DISASTER CLERGY CARE LITERATURE
In order to understand the problem of clergy self-care and resiliency in disaster
response in Japan, this chapter will review disaster clergy care literature to examine three
strategic questions: how do clergy respond to a disaster; what is the impact of a disaster
upon clergy first responders; and how do clergy experience resiliency and self-care
during a disaster? Emphasis will be placed on disaster response research and praxis, and
clergy care in both the United States and Japan.
Clergy Response to Disaster
Clergy response to a disaster, which includes providing spiritual care through the
cycle of a disaster, is the focus of this section. In the aftermath of a disaster, clergy deal
with many complex issues, including defining, assessing and responding to the disaster
over time.
Defining a Disaster
Disasters cause catastrophic destruction and death, dramatically impacting
multitudes of survivors. In addition they can cause sudden change to the lives of disaster
first responders including clergy. The International Federation of Red Cross and Red
Crescent Societies describe a disaster as “a sudden, calamitous event that seriously
disrupts the functioning of a community or society and causes human, material, and
economic or environmental losses that exceed the community’s or society’s ability to
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cope using its own resources.” 1 The Oklahoma Medical Reserve Corps describes it as
"an occurrence causing widespread destruction and distress, a grave misfortune, a total
failure.” 2
Harbaugh explains that “disasters are times when stability is shaken, order
becomes disorder, and a prior tranquility is highly disturbed.” 3 These definitions focus on
infrastructural, physical and environmental losses that impact a community or individual.
Harbaugh adds that natural disasters can overwhelm entire communities; disruptions that
affect the spiritual, emotional, economic, physical and ecological aspects of life. 4 Coping
with loss is a key dynamic for the victim of a disaster.
Two other key components of the disaster definition are high risk and
susceptibility:
The country (Japan) is at constant risk of catastrophic disaster. It sits atop the
intersection of four major tectonic plates; it is crisscrossed by hundreds of active
geological fault zones; its landscape is dotted by over a hundred active volcanoes;
its riverbeds are steep, shallow and given to overflowing; and it lies in the path of
destructive seasonal typhoons. 5
These multiple factors can heighten fear in anticipation of the next possible catastrophe
and spur disaster preparedness including improved building codes and data gathering and
interpretation, as well as earthquake drills. 6 Usami defines a catastrophic disaster as an
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event where more than 1,000 people die. 7 Using that statistic, Japan has experienced
nearly 100 such events over the past 1400 years or about one every 15 years. 8
Clergy Disaster Response
Disaster response can be defined as pro-active, immediate and intentional action
over time which include the tasks of assessment, planning, deployment and strategy
implementation. In practical terms logistical support and medical, emotional and spiritual
care are provided. There are macro and micro responses to disasters with government and
relief agencies taking a broad, macro approach whereas local volunteer agencies focus on
the micro side of the equation. The United States Federal Emergency Management
Agency (FEMA) utilizes six steps in reacting to a disaster: prepare, respond, recover,
mitigate, risk reduction and prevention. 9 FEMA prepares by attempting to determine
what to do if essential services breakdown and then develops and implements a plan. 10
FEMA response occurs when local agencies are unable to provide essential services and
cope with the scale of the disaster. 11 The goal of the recovery phase is to assist
communities to rebuild. Mitigation attempts to reduce risk of disasters by anticipating
and correcting infrastructural issues before they occur. Risk reduction helps residents
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with insurance and building compliance. 12 FEMA seeks to prepare community
emergency systems to respond to disasters. 13
The dynamics of clergy disaster response are focused upon the emotional,
spiritual and physical needs of those experiencing tragedy. 14 Unfortunately survivors and
disaster workers often do not receive the spiritual and emotional support they need. 15
Kevin and Jennifer Ellers attribute this to a failure to understand the operational system
of disaster work and a lack of appropriate clinical training which may be due to the
complexity of large-scale disaster operations where the emotional and spiritual needs
constantly change with the progressive stages within the disaster recovery span. 16
In the Japanese context H. Kato and H. Saisho explain three aspects of disaster
response including spiritual and emotional care: “Only a survivor understands a
survivor’s feelings. It is assumed that the survivor blames him or herself for their
dilemma. Caregivers must protect and care for themselves when hearing stories to
minimize victimization. In doing relief work, caregivers cannot live like survivors; they
need rest and self-care.” 17
For disaster responders the emotional needs of survivors and the overall impact of
the disaster may not be easily detected or understood by the survivors or their caregivers.
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In the aftermath of the 1995 Sarin gas attack in Tokyo, medical professionals were
overwhelmed by what they termed as the “worried well,” both those exposed and
unexposed individuals who sought—but did not require—medical care. 18 The health care
officials were not prepared to deal with primary and secondary stress and trauma.
As was the case in the Japan subway disaster the number of people needing
emotional and spiritual care is often dramatically greater than the number of those
killed. 19 Kato and Saisho add that the magnitude of the disaster directly affects those in
need. The Awaji-Hanshin earthquake was localized in the greater Kobe area. The Great
East Japan Earthquake and subsequent triple disaster impacted over 300 miles of
coastline. The first four months of care provided in the Great East Japan disaster equaled
three years of care for Hanshin. 20
Kevin Ellers gives insight into how to determine disaster deployment for the
volunteer stressing the need for assessing one’s personal and professional situation as
well as motives, while avoiding pre-mature deployment. 21 The potential volunteer must
ask themselves several questions: (1) Should I go, if so, why and when? (2) What are the
conditions of deployment and risks? (3) Am I physically, emotionally, spiritually and
relationally ready enough to withstand deployment? (4) What is the impact on my family
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and work environment? (5) Am I adequately trained for the task? (6) When should I
go? 22 Choosing to respond to a disaster is not an easy decision; the work is stressful and
requires a servant attitude, but it is an opportunity to help others. 23 Deployment should be
motivated, framed and paced by long-term vision as opposed to short-term flurry. 24
Phases of a Disaster
There are various models which reflect the unique phases of a disaster.
Understanding these phases is strategic for relief work pace, boundaries and self-care.
Harold G. Koenig lists four response phases that occur after the disaster: the impact
phase, early aftermath phase, short-term aftermath phase and the long term aftermath
phase. 25 Impact refers to the actual time period from onset to completion of physical
damage. 26 Early aftermath, the most chaotic phase, is the crisis phase that begins
immediately following the disaster. 27 Short-term aftermath is the processing stage where
initial relief organizations leave and the reality of the implications of the disaster sets
in. 28 Long-term aftermath occurs six to twelve months later and can be accompanied by
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letdown. 29 The psychological integration of the disaster has mostly occurred by this
time but may continue throughout the lifetime of the victim and possibly the care-giver. 30
The National Governor’s Association designed a business model approach to the
various stages of a disaster in a business community which includes mitigation,
preparedness, response and recovery. 31 Mitigation involves steps to reduce vulnerability
to disaster impacts such as injuries and loss of life and property; preparedness includes
education, business continuity and management planning; response focuses on the
immediate stakeholder; and recovery is toward a post-disaster restoration model. 32 This
model does not specifically address issues of emotional and spiritual care of the
community leaders but focuses upon infrastructural recovery. 33 Tuscaloosa mayor Walter
Maddox discussed his response and reforms related to the 2011 EF-4 tornado that hit his
city, providing insight into the role political leaders can play in preparing for and
responding to disasters. 34 His lecture reflected a balanced approach to these phases, but
when asked about his own self-care during the storm that devastated his city he
mentioned that it was difficult to find rest and maintain alertness throughout the response
and recovery time particularly when needing to give interviews to the press. 35
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Peter Duus discusses five stages of disaster response historically seen in Japan:
blaming, coping, dreaming, learning and forgetting. 36 After the Great East Japan
Earthquake, blame was directed at the greed of the Japanese people and Prime Minister
Naoto Kan for his lack of leadership and the disaster itself was seen as divine
punishment. 37 Passing blame helped to give sense to the disaster where there was none.
Coping deals with restoring order and stability in communities. 38 In Japan ”personal trust,
shared suffering, physical proximity and longstanding social ties offer a ready-made
foundation for cooperation.” 39 Dreaming reflects the idea that the community is on the
verge of change; something better is on the horizon. 40 The 1923 Tokyo earthquake gave
birth to the hope that the city would be rebuilt as an ideal city. 41 After Japan was
reopened to the west in the mid-19th century, it learned much from other countries and by
the turn of the 20th century the nation had become a leader in the field of seismology. 42
Disaster management was a combination of advanced technology and local knowledge. 43
Since 1960 Japan has held a national Disaster Day to remember past tragedies and
prepare for the future. Parts of Japan not impacted by the Great East Japan Earthquake
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have forgotten the plight of those still suffering and over time people forget how best
to deal with the risk of disaster. 44
Table 3.1 Phases of Disaster 45
Honeymoon
(Community
Cohesion)

Pre-disaster
Warning

“Heroic”

Threat

Inventory

Reconstruction
A New Beginning

Disillusionment

Impact

Trigger Events and
Anniversary Reactions

1 to 3 days……………………TIME………………………...1 to 3 years

The Zunin/Meyers life cycle of a disaster model as adapted by Steven Roberts
(Table 3.1) explains in detail the rhythm of a disaster for the responder. The model lists
five phases: pre-disaster phase, the rescue/heroic/miracle phase, remedy phase;
disillusionment phase, and the reconstruction phase which relate directly to clergy relief
work at the disaster site. The pre-disaster phase focuses upon the threat and warning of
the disaster. There is a direct relationship between an actual risk and an individual’s
threat assessment which greatly influences that person’s disaster preparedness. 46 The next
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event is the impact of the disaster, which can last from seconds to days in length. The
rescue phase can last a day or more. Adrenaline flows and volunteers spring into action.
Victims help other victims and take inventory. 47 There are several factors which affect
the impact of the disaster: the nature of the incident, the duration of the event, the level of
exposure, the level of pre-incident equilibrium in the life of a person or the experience of
the community and the degree to which there was some warning or ability to prepare for
the traumatic event. 48 Community support and response to the disaster event is crucial.
The contribution of the recovery environment to individual and community
responses to traumatic events cannot be overemphasized. Community leaders and
families can critically influence the speed and direction of recovery by first
constructing an environment of rest, respite and safety. 49
The remedy phase is a time for individuals to connect over shared experiences of
the catastrophe. Meetings happen between government, private industry and relief
organizations, including churches, to assess needs to begin the healing process and report
to their communities. 50 The disillusionment phase is the most difficult and is full of grief
as reality sets in for survivors in the face of the enormity of the rebuilding task ahead. In
the researcher’s interviews with disaster victims in shelters and temporary housing,
feeling forgotten is a pervasive emotion as media moves on to the next big event. The
reconstruction phase ushers in a new beginning where individuals and communities have
worked through the worst of their loss, anger and grief. 51
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Table 3.2 Common Early Responses to Disaster in Impact/Inventory Phases 52
Spiritual

Emotional

Guilt, shame
Anger at God
Religious reappraisal
Questioning the power
of prayer
Feeling a need to be
punished
Questions about
reality/meaning/
justice/fairness
Feelings of
hopelessness and
fatalism
Questioning core faith
and spiritual values
Changing assumptions
about life and afterlife
Needing acts/rituals of
purification
Needing reassurance of
God’s presence and
power
Asking core questions:
“Why me?” “Why
would God…?”

Depression
Grief
Hopelessness
Panic feelings
Withdrawal,
lack of
enjoyment
Anger, intense
irritability
Feeling
overwhelmed
Fear and
heightened
anxiety
Emotional
numbness and
shock

Thoughts/
Cognitive

Memory loss
Lowered
concentration
Confusion in
thinking
Loss of attention
span
Difficulty making
decisions
Calculation
problems
Problems with
abstract thinking
Reconstructing
events in mind to
change outcome
Lowering of all
higher
cognitive
functions
Recurrent
thoughts, dreams
and nightmares
about event.

Behavioral

Physical

Tearful
Prolonged silences
Changes in eating
Decreased libido
Changes in sleep patterns
Overly alert, startled easily
Avoidance behaviors
Withdrawal from others
Decreased personal hygiene
Overly protective of self
and family
Increased conflict at work
and home
Increased alcohol and drug
use*
Discarding treasured
objects*
Changes in ordinary
behavior patterns
Increased or decreased
association with fellow
workers.

Fatigue
Dizzy spells
Headaches
Chest pain **
Light headedness
Muscle tremors
Sensitivity to noise
Rapid breathing **
Chills or sweating
Hunger and/or thirst
Difficulty breathing
**
Increased heart rate
**
Elevated blood
pressure **
Nausea and/or
gastrointestinal
distress

* These should be discouraged. They are common but often unhealthy.
** These should be referred to a physician immediately.

Disaster Spiritual Care and Spirituality
Providing spiritual and emotional care to survivors is a primary ongoing clergy
response in a disaster. Masaki Sasaki speaks about the pressure the Iwate 3.11 Church
Network felt to do direct evangelism soon after the Great East Japan Earthquake, but they
were able to stay committed to “snuggle up” (yorisou) to those who were hurting as those
who were also hurting. 53 Steve Roberts and Willard Ashley state that the mission of
disaster spiritual care is “to provide appropriate short-term and long term care for people

52
53

Roberts, 9.

Masaki Sasaki, Kyoukai, sono saki e [Boundaries and Beyond] (Tokyo, Japan: Inochino Kotoba
Sha, 2014), 9.

81
who have been affected by both the initial trauma and the ongoing disaster situation.” 54
Storm Swain’s model focuses on the trinity as a pastoral paradigm for spiritual care in a
disaster living out three movements which reflect the image of God in relationship,
looking at earth-making, pain-bearing and life-giving. 55 Swain expands this to reflect
relational spaces of holding, suffering and transforming. “These three movements in
pastoral care and crisis intervention allow persons to work through trauma in a subjective
intrapsychic and interpersonal way to get to a place of transformation.” 56
Roberts and Ashley define spirituality simply as lives that are spiritually whole
and include the following traits: a sense of awe, wonder, community, personal mission,
well-being and joy; and an enthusiasm for continuous discovery and creativity. 57 It is an
essential part of humanity and disasters disrupt people’s spiritual lives significantly. The
nurturing of people’s spiritual needs contributes to holistic healing. 58 Nicole and Aaron
Murray-Swank raised issues of benefit and harm in the pursuit of spirituality after a
disaster:
Spirituality provides people with a worldview, a blueprint, for hope to live life
fully, while also encountering the inevitability of loss, illness suffering and death.
In this process, spiritual beliefs and practices often provide comfort, hope,
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meaning, support, and connection. One’s spiritual worldview, however, also
can result in struggle, strain, isolation and doubt. 59
Carla Dahl discusses a further component to the study of spirituality, namely that
of how people change or the art of becoming noting that it can be both incremental and
sudden. 60 Disasters feature both abrupt and measurable change for victims and care
givers. William Miller and Janet C’de Baca describe this kind of becoming as quantum
change and define it as a “vivid, surprising, benevolent, and enduring personal
transformation.” 61 These changes can be insightful or mystical. 62 Insightful change is the
accumulation of insights that facilitate change by inviting the relinquishing of control and
the discovery of a new personal identity. 63 Mystical change is much more sudden,
transient and a felt experience beyond words full of deep truth resulting in awe, peace and
joy. 64
Spirituality is a complex concept in Japan with a variety of meanings and
implications. Historically most Japanese have considered themselves non-religious as a
way of survival not to be punished by political authorities and not to be stigmatized in
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their community. 65 Spirituality is often experienced through meditation, nature and
ancestor worship, fortune telling and writing prayers which are placed at temples. A
survey by the Yomiuri Shimbun found that while most Japanese do not ascribe to a
certain revealed religion, 49 percent of the respondents answered that they do not think
that Japanese people lack religious feelings and 54 percent responded that they believe in
the spiritual and supernatural power in nature that is beyond human control and
understanding of human beings. 66 The project team at the Disaster Response Chaplaincy
struggled with definitions of spiritual care in developing training curriculum eventually
focusing on the idea of spiritual disciplines and spiritual formation. 67 The team
understood that spirituality connotes a variety of meanings to a Japanese person and the
idea has been further impacted by the existence of cults and new religions that emphasize
spiritual practices. 68
A key component in connecting disaster spiritual care and spirituality is that of
spiritual formation. “Christian spiritual formation is intentional, is communal, requires
our engagement; is accomplished by the Holy Spirit; is for the glory of God and the
service of others; and has as its means and end the imitation of Christ.” 69 Spiritual
formation can give perspective to pressure for immediate evangelism in the aftermath of
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a disaster, for the long term care of victims and the pace of their change. A strategic
aspect of spiritual formation for disaster victims is understanding it as a formation by
grace for the broken and thirsty and that humans are born homesick with a longing for
home. 70
The role of the spiritual care provider is not to shelter people or to help them
escape but to “help those affected draw upon their own emotional and spiritual resources
in the midst of their pain.” 71 Here the idea of resiliency comes into play. The goal is not
to take away grief but help survivors work through it. An ecumenical view of disaster
spiritual care reflects both providing care and the survivor’s own self-care: “it is a
person’s path to finding meaning in his or her life experiences, in light of a relationship to
the Transcendent.” 72 Survivors are the most vulnerable as they are sensitive, can be taken
advantage of, lonely, afraid, helpless, homeless and scared. In Japan two added elements
are the concepts of majime (being serious, honest or grave) and haji (shame). These
dynamics of the Japanese psyche make it difficult for an individual to relax, take a
different perspective and speak up about his or her needs.
The Impact of Disaster Response upon Clergy
Providing disaster spiritual care comes with a cost for clergy who respond to
catastrophes. There are two significant challenges that can impact their effectiveness.
Initially pastors may have pre-existing ministry stressors prior to a disaster. Second, with
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the calamity, pastors may experience a number of different trauma-related issues such
as grief, stress, burnout, compassion fatigue and post-traumatic stress disorder.
Not So Calm Before the Storm
Richard Blackmon and Archibald Hart introduce five areas of emotional hazard in
ministry: personal relationships, depression, stress and burnout, sexuality and
assertiveness. 73 These hazards can be magnified during a disaster. Clergy in normal predisaster pastoral ministry live in a constant ebb and flow polarity of self-care and ministry
to others. They face the challenge of finding balance from internal and external pressures.
Roy Oswald challenges clergy with four questions:
What are all the things that would draw us into greater self-care? What are some
of the negative consequences of being drawn too deeply into self-care? What are
all the things that draw us deeply into a ministry to and with others? What are
some of the negative consequences of being drawn too deeply into ministry to
others? 74
In a composite of clergy responses about the polarities in their ministry, Oswald
found that there was a flow that crosses four quadrants of wholesome care of self,
narcissistic behavior, ministry of compassion and exhaustion (Table 3.3). 75 During a selfindulgence cycle, the pastor dwells heavily in narcissistic behavior and experiences
exhaustion, cynicism, disillusionment and self-deprecation. 76 On the effective ministry to
others cycle clergy that tend to be above the grid maintain good physical, emotional and
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spiritual health through healthy self-care practices and effective ministry to and with
others through compassionate involvement with others. 77 Oswald adds, “In the best of
both worlds, our oscillating will be mostly between the positive quadrants of the poles,
but there will be times when we sink into the negative quadrants.” 78 The ability to stay in
flux is integral since life is not static. Given the nature of polarities, the best way to get
out of cynicism and overwork is for pastors to begin to take care of themselves, and the
best way to get unstuck from a narcissistic way of thinking is to begin to serve others. 79
Balance is important so that clergy do not shift into another negative quadrant by overcommitment.
Table 3.3 Self-Care and Ministry Polarities
QUADRANT C +
(wholesome self-care)
Health and personal vitality
Greater longevity
Valuing self
Being pro-active towards self
Allowing others to care for you

QUADRANT D (narcissistic behavior)
Self-indulgence
Narcissism
Being isolated and unconnected
Idolatry of the body and health
Getting locked into rituals that are self-serving
Addictions
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QUADRANT A +
(ministry of compassion)
Meaning and purpose in life
Loving and caring for others
Dialogue and learning
Offering self for the sake of a broken world

QUADRANT B (exhaustion)

Loss of self
Burnout
Feeling exploited and abused
Cynicism, disillusionment,
self-depreciation
Thoughts of suicide
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Akira Fujikake, a Christian clinical psychologist and professor of research at
Seigakuin University, probed the pre-disaster, pre-existing issues for clergy in Japan. He
shares from his experience of counseling pastors that they are very serious, take in all the
details of a ministry issue, and, since it is a good thing to do, they often take on the
responsibility for it. 81 They practice independent thinking and do not have an
environment for dialogue. Pastors in the triple disaster zone of the Tohoku have a unique
vitality and do not express resentment. 82 Many pastors do not recognize or know how to
handle the emotional problems of church members so that often their wives must carry
the brunt of the issues. 83 Clergy often have difficulty accepting that even their own issues
may be psychological or psychiatric in nature so that when a church member seeks
counseling, they do not minister to them but defer to their wives who often seek training
in lay counseling. 84 In recent years the spiritual environment of the pastor across
denominations has become an issue and speaks to the need for Japanese people to live by
accepting themselves as they are. Given these factors, Fujikake notes that pastors who
face burnout in disaster relief often had issues before doing relief work. 85
Wounded by Healing
Disaster spiritual care can be characterized by wounds and healing—both those of
the victim and those of the clergy providing care. Pain-bearing can be agonizing. Clergy
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who work with the pain of others means that they open themselves to their own
suffering. 86 A fundamental question for the caregiver to continually articulate is “Is
helping you hurting me?” 87 The calamity component adds to the complexity of being
resilient in ministry as clergy can experience stress, burnout, trauma, grief, Post
Traumatic Stress Disorder (PTSD), Secondary Traumatic Stress (STS), compassion
fatigue or vicarious traumatization among other concurrent disorders. 88 Several disasterrelated outcomes for the care provider will be examined.
Stress and Burnout
Stress and burnout are related, but have fundamental differences. Stress is
activation or a state of arousal and burnout is deactivation or a state of exhaustion from
prolonged stress. 89 Both stress and burnout deplete the body and in distinct ways. Stress
taxes a person’s adjustment capacities while burnout taxes his or her ability to continue
caring. Stress involves overuse of one’s adjustment capacities where there is an
inordinate amount of transition and change. 90 Richard Swenson makes a more general
statement in that stress is the normal adaptation to change. 91 Hans Seyle defines stress as
86
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“nonspecific response of the body to any demand made upon it.” 92 There is eustress
and distress, good stress and bad stress, but too much stress requires care to regain
balance. 93 Eustress is short lived, but if stress continues without a time of rest, it leads to
distress. 94 Swenson adds one other type, that of hyperstress, a condition whereby the
stress response is stimulated too often for too long. 95 Hart refers to stress as “hurry
sickness,” when people live at a faster pace than is healthy for their bodies. 96
Results of too much stress include a loss of options, regression to infantile
behavior, being locked into a destructive relationship, fatigue, depression or physical
illness. 97 Paul Valent notes that stress disturbs the equilibrium of a person in a way that
can shorten his or her life. 98
The key stressors in disaster relief care include:
(1) A lack of leadership in disaster operation; (2) a lack of information; (3) a
feeling of being overwhelmed by the magnitude of unmet needs; (4) a feeling of
helplessness; (5) physical and emotional exhaustion; (6) compassion fatigue; (7)
secondary traumatization from hearing repeated trauma stories; (8) spiritual
depletion; and (9) having to deal with problems at home from a distance. 99
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These can be compounded over time and incident occurrence. Stressors may be
more complex for clergy disaster caregivers, as, according to Hart, the key problem for
pastors is that they lack a theology of self-care. 100 The challenge for pastors is knowing
how to relax. Barry Johnson notes that “much of the stress of ministry comes from trying
to resolve conflict that cannot, and should not be resolved. It can only be managed.” 101
Christina Maslach defines burnout as “a syndrome of emotional exhaustion,
depersonalization, and reduced personal accomplishment that can occur among
individuals who work with people in some capacity.” 102 Depersonalization occurs when a
person repeatedly has the sense of observing themselves from outside the body or
experiences a lack of reality. Research based on Maslach’s burnout inventory indicated
that care professionals tend to have a negative self-evaluation in regards to work with
clients and are unhappy with self and dissatisfied with accomplishments on the job. 103
Burnout intensified with more clients, correlated with a person’s desire to leave his or her
job, impaired their relationships, caused difficulty with family and friends, insomnia and
alcohol abuse. 104
Burnout is an emotional overload or exhaustion and is a protective defensive
reaction to emotional overloading. 105 It is a warning to pastors who give too much of
100
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themselves to others and not enough to the self. Dealing with people’s problems can
arouse anger, embarrassment and despair in clergy. Curing people’s problems is not easy
making the situation ambiguous and frustrating, which can lead to chronic stress or
burnout. 106
Russell Robinson gives a powerful equation for margin and burnout:
Power - Load = Margin
Power is made up of skills, time, emotional and physical strength, spiritual
vitality, finances, social supports and education and load combines internal factors
(personal expectations, emotional disabilities) and external factors (work,
relational problems, and responsibilities, financial obligations, and civic
involvement). 107
When a person’s load is greater than his or her power, he or she experiences burnout.
Increasing power or decreasing load is required to regain balance or margin. Disaster
relief work taxes the power factor for disaster relief clergy while the external and internal
load demands continue to increase. This dilemma speaks to boundary issues and clergy
care needs.
Susceptibility to burnout is another pre-existing, pre-disaster dynamic. Table 3.4
shows traits of those who are at high or low risk for burnout. Burns adds that those who
are idealistic, overcommitted and work with the poor, sick and dying have high needs to
please people, a low tolerance for dissonance, avoid conflict, have poor boundaries and
suffer from role confusion are most likely to face burnout. 108
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Table 3.4 People at Risk for Burnout 109

•
•
•
•
•
•
•
•
•
•
:

HIGH RISK
Empathy
Insufficient recovery time
Unresolved personal trauma
Working with children
Isolation
Younger people
Need order and control
High expectations
Lack of resources
God as “Judge”

•
•
•
•
•
•

LOW RISK
Well developed resources
Married people
Clear boundaries between
work and personal life
Supportive social network
Proactively caring for self
God as “Caring and
Compassionate”

Oswald notes that burnout is cyclical in nature. Clergy start ministry with high

hopes and energy but in their enthusiasm they may have unrealistic expectations and
begin to over-identify with their job. 110 “This can lead to stagnation, where personal,
financial and career development needs begin to be felt.” 111 Compounding this is the
possibility for clergy caregivers is to misunderstand the present specific stage of disaster
relief. Pastors can experience frustration when examining their own worth which can be a
crossroad leading them back to enthusiasm. 112 This cycle of enthusiasm and frustration is
a repeated rhythm during a minister’s career. Oswald adds that frustrations help clergy to
deal with limitations but that can lead to apathy which in turn can lead to burnout. 113
Ministry can take another turn—a dualistic approach—separating the spiritual from other
aspects of life, pushing self-denial to an extreme and sowing the seeds of burnout. 114
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Table 3.5 Clergy Burnout Cycle 115
I.
Call from God
Commitment to serve
High Ideals
VII.
Rededication
Try harder
VI.
Guilt/shame for feeling guilt
that “I entered ministry to
serve people and now I
resent them.
V.
Resentment at
parishioners/clients
sarcasm and biting humor
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II.
Too many to serve
Surrounded by a
sea of human need
III.
Physical exhaustion,
Abuse of body
Stress on family, marriage
and other relationships
IV.
Helplessness, hopelessness.
Trapped feeling
quiet despair:
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Makito Masaki adds that pastors in Japan experience burnout due to numerous
factors. One key issue is the collapse of the family due to the permeation of
individuality. 116 This is influenced by the emptiness in the community. 117 There is an
increase of people seeking out professionals to solve the interpersonal problems of life,
which has increased the workload of professionals beyond the ability to cope, including
pastors. 118 Masaki attributes, to some degree, the spawning of the church growth
movement in Japan as a cause of burnout. 119 It offers the same essential training but with
different results such that pastors compare their ministry with other pastors which can
lead to discouragement. Masaki adds that from his perspective seminary training has not
changed much in post-war Japan and, whereas early pastors had a zeal and passion, the
pastor’s ministry context in today’s world is much more complex. 120 Practical theology
has not been grounded in the local church. 121 A pastor is evaluated by his own image of
the pastorate and the expectations of the laity. He can experience burnout due to
loneliness, a lack of emotion and hopelessness. 122
Grief and Loss
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Pastors may become victims/survivors through direct exposure to or
observation of a disaster which can cause them to experience grief and trauma. Ellers
defines grief as “a deep sense of sadness at a personal loss processed over time” and
mourning as “the social state or condition of experiencing grief.” 123 There are several
aspects to loss: material loss, relationship loss, intrapsychic loss (emotional image of
self), functional loss, role loss and systemic loss. 124 Grief is a common positive spiritual
coping reaction flowing out of love. 125 Grief is the psychic state of mental anguish which
entails intense emotional suffering. Through grieving, clergy care providers can
experience mourning which is an adaptation to loss. 126 They face the challenge of
accepting the reality of loss. 127 Then they walk through spiritual, emotional and physical
pain of grief. 128 Then they learn to adapt to an environment where people and things no
longer exist and emotionally and spiritually relocating the losses in order to continue on
with living. 129 Granger Westberg’s model reveals ten stages of grief:
(1) State of shock. (2) Expression of emotion. (3) Feelings of depression and
loneliness. (4) Potential to experience physical symptoms of distress. (5) Panic
related feelings. (6) Feeling a sense of guilt. (7) Filled with anger and resentment.
(8) Resistance to returning. (9) Gradual appearance of hope. (10) Struggle to
affirm reality. 130
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These stages are not necessarily sequential, easily distinguished from another stage nor is
it required that a person experience each stage as they process their loss.
Pauline Ross describes another form of loss often experienced in a disaster—
ambiguous loss. This happens when there is an unclear loss that defies closure. 131
Ambiguous loss is an extraordinary stressor which produces uncanny anxiety and
unending stress that blocks coping and understanding. 132 It is a contextualized stress
which freezes the grief process and defies resolution. 133 In Japan’s triple disaster in 2011,
the bodies of 20,000 people were never accounted for. For survivors, the opportunity to
see or say goodbye to a loved one or have a funeral that would bring closure was
impossible.
Trauma and Post Traumatic Stress Disorder (PTSD)
C. R. Figley defines trauma as “an emotional state of discomfort and stress
resulting from memories of an extraordinary, catastrophic experience which shattered the
survivor’s sense of invulnerability to harm.” 134 Valent notes that trauma occurs when
stress responses fail to reestablish prestress life enhancing equilibria. 135 There are
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different types of trauma experienced through a disaster depending upon the nature of
the exposure and the relationship to those impacted by the disaster:
Care givers can become victims/survivors through direct exposure to observation
of a disaster; physical or emotional injury; the loss of a loved one; loss or damage
to their property; or the weight of devastation of entire communities (primary
traumatization); the experiences of family and friends (secondary traumatization);
or through repetitive exposure via listening to and counseling others (vicarious
traumatization). 136
As a result of these forms of trauma, people go through stages of crisis that are quite
similar to the stages of grief and include immobilization, denial, anger or anxiety, selfdoubt, depression, testing, and acceptance. 137 Defense mechanisms are employed which
include repression, undoing, sublimation (redirecting of unacceptable impulses),
regression and reversal. 138
There are two types of trauma. Type 1 is single incident trauma where a person
experiences a sudden, unexpected event. 139 This can be experienced by someone who
witnesses the trauma of a family member or close friend. This is also called secondary
traumatic stress. 140 Caregivers frequently work with victims who are in pain and at their
worst. The trauma victim often experiences confusion, world imbalance and palpable
pain accompanied by helplessness, hopelessness, thoughts of suicide and other
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emotions. 141 The caregiver does not have easy pathways to alleviate the pain and must
walk with the person through difficult times, which can lead to secondary or vicarious
trauma. 142
Type 2, multiple-blow trauma, occurs when an individual experiences repeated
instances of trauma or several different traumatic events. 143 Many survivors experienced
Type 2 trauma in Japan’s triple disaster, especially in Fukushima, where people were
impacted by the earthquake, tsunami and nuclear fallout.
Norm Wright introduces additional factors which can cause an individual to
experience trauma. One is extreme stress. 144 Another key factor is man-made disasters. A
victim of a man-made disaster experiences greater trauma than that from a natural
disaster. 145 “If a natural disaster can be seen as an act of nature or God—that’s just life—
the survivors don’t lose as much trust in others as they would if it were a man-made
disaster.” 146 Other factors include refugee camp experiences, sexual and physical assault,
satanic ritual abuse, witnessing a violent crime or accident, deployment to a war zone and
being burglarized among others. 147
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The effects of trauma can lead to silence, isolation and feelings of
hopelessness. 148 Clergy providing emotional care may not be able to verbalize what they
have experienced and remain silent. 149 Isolation occurs when they feel as though no one
understands their unique encounter, so they isolate themselves. 150 Hopelessness occurs
when victims are overwhelmed by the inability to prevent the incident or its memories. 151
Trauma is time-sensitive, with diagnosis and care changing over time. It is
common to experience anxiety, depression, Acute Traumatic Stress Disorder (ATSD,
diagnosed within the first thirty days of a disaster), and Post Traumatic Stress Disorder
(PTSD, diagnosed thirty days after the disaster). 152 ATSD occurs in the first two to four
days after a disaster and PTSD develops over a longer period of time. 153 PTSD has
predictable symptoms which lie in the wake of the psychological trauma which include
flashbacks, avoidance and arousal. 154 It does not overlap ATSD, so diagnosis cannot be
made until the duration of symptoms are a month in length. 155 Figley suggests that PTSD
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should be re-named as Primary Trauma Stress Disorder, since every stress reaction is
post trauma by definition. 156
PTSD is one of the few diagnoses in the DSM-III (The American Psychiatric
Association’s Diagnostic and Statistical Manual of Mental Disorders) that posited a
causative agent in its definition of a psychological disorder: 157 “A stressor that would
evoke significant symptoms of distress in almost anyone … that is generally outside the
usual range of experience.” 158
PTSD consists of two components which can be an expansion of those of initial
trauma in which the following were present:

(1) the person experienced, witnessed or was confronted with an event or events
that involved actual or threatened death or serious injury, or a threat to the
physical integrity of others. (2) The person’s response involved intense fear,
helplessness or horror, which causes significant distress and impairment of
functioning. 159
PTSD Diagnosis observes the event and the person’s response to the perception of fear,
helplessness or horror that they experienced. 160
Anna Baranowsky reflects on the impact of providing care for victims of PTSD.
She notes that their stories are overwhelming, time-consuming and spiral beyond a
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person’s sense of competency. 161 At this point, the caregiver’s ability to listen is
compromised, and they are vulnerable to the silencing response. 162 This is a coping
strategy that dulls their own pain and discomfort, limiting their victims from full
disclosure. 163
Compassion Fatigue and Secondary Traumatic Stress (STS)
A major issue for those who respond to a disaster is the potential for compassion
fatigue. Compassion is a two-edged sword for disaster relief workers. It provides a
burden and passion for the work while at the same time, making a caregiver susceptible
to fatigue. 164 Figley views compassion as a “feeling of deep sympathy and sorrow for
another who is stricken by suffering or misfortune, accompanied by a strong desire to
alleviate their pain or remove its cause.” 165 Dispensing compassion during a disaster
creates a high risk for fatigue to the caregiver. “Being a helper has its risks; caring people
sometimes experience pain as a direct result of their exposure to other’s traumatic
material.” 166 Compassion fatigue was first thought to be a form of burnout; a kind of
secondary victimization. 167 There are several terms for this phenomena: compassion
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fatigue, secondary traumatic stress, vicarious traumatization, countertransference
(seeing oneself as the client) and secondary victimization.
Figley defines secondary traumatic stress as “the natural, consequent behaviors
and emotions resulting from knowledge about a traumatizing event experience by a
significant other.” 168 He adds that it is the stress resulting from helping or wanting to
help a traumatized or suffering person. 169 A caregiver’s adaptation skills are key in
dealing with compassion fatigue. Valent explains that offering help to a traumatized
person is processed through the caregiver’s own adaptive strategies. 170
Secondary traumatization and burnout are two components of compassion fatigue.
Figley states that compassion fatigue “is identical to PTSD except that it applies to those
emotionally affected by the trauma of another.” 171 A traumatized person is a vehicle for
trauma for the person giving them care. Figley’s examples of compassion fatigue burnout
symptoms (Table 3.6) reflect Valent’s conclusion that burnout and compassion fatigue
are failed rescue-caretaking and assertiveness-goal achievement survival strategy
responses. 172 The symptoms are pervasive, impacting the relief work, the clergy
caregiver’s family and church ministry, short circuiting attempts to assist victims and
meet goals in providing safety and care for them.
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Table 3.6 Examples of Compassion Fatigue Burnout Symptoms 173
Cognitive

Emotional

Behavioral

Spiritual

Lowered
concentration
Decreased selfesteem
Apathy
Rigidity
Disorientation
Perfectionism
Minimization
Preoccupation
with trauma
Thoughts of
self-harm or
harm to others

Powerlessness
Anxiety
Guilt
Anger/rage
Survivor guilt
Shutdown
Numbness
Fear
Helplessness
Sadness
Depression
Emotional
roller coaster
Depleted
Overly
sensitive

Impatient
Irritable
Withdrawn
Moody
Regression
Sleep
disturbance
Nightmares
Appetite
changes
Hypervigilance
Elevated
startle
response
Accident
proneness
Losing
things

Questioning
the meaning
of life
Loss of
purpose
Lack of
selfsatisfaction
Pervasive
hopelessness
Anger at
God
Questioning
of prior
religious
beliefs
Loss of
faith in a
higher
power
Greater
skepticism
about
religion

Personal
Relations
Withdrawal
Decreased
interest in
intimacy or
sex
Mistrust
Isolation
from others
Overprotect
-ion as a
parent
Projection
of anger or
blame
Intolerance
Loneliness
Increased
interpersonal conflicts

Somatic
Shock
Sweating
Rapid
heartbeat
Breathing
difficulties
Aches
and pains
Dizziness
Increased
number
and
intensity
of
medical
maladies
Impaired
immune
system

Work
Performance
Low morale
Low
motivation
Avoiding
tasks
Obsession
about details
Apathy
Negativity
Lack of
appreciation
Detachment
Poor work
commitments
Staff conflicts
Absenteeism
Exhaustion
Irritability
Withdrawal
from
colleagues

Makoto Sugahara defines secondary traumatic stress as disaster distress in the
Japanese context. He noted that first responders and medical staff experienced it during
Japan’s Triple Disaster when handling bodies. 174 Caregivers experienced flashbacks,
irritability, malice, quarrels and disputes. 175 Kato and Saisho observe that relief workers
who are survivors are more susceptible to disaster stress as they cannot relax at home as
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can workers who are able to go home after serving. 176 Caregivers can experience their
own personal disaster when they feel forgotten as happened to firefighters in Fukushima
prefecture whose heroic efforts received no media coverage. 177
Resiliency and Self-Care During a Disaster
The question of how clergy can experience resiliency and self-care while
providing care to victims of a disaster will be the focus of this final section. Resiliency as
a means to discover balance in life and ministry will be examined and then practices,
traits and models of self-care will be reviewed.
Defining and Building Ministry Resiliency
Resiliency is strategic even in non-disaster environments, as it connects with a
pastor’s desire to remain fruitful in ministry over a lifetime. 178 Long-term fruitfulness is a
balance of faithfulness and success. 179 Research funded by the Lilly Endowment found
five themes that are crucial to ministry resiliency: spiritual formation, self-care,
emotional and cultural intelligence, marriage and family, leadership and management. 180
These themes are all pushed towards imbalance during a disaster.
Resiliency is a foundational core value of disaster response as it assists care
providers in regaining balance. Part of the return to equilibrium in life is the caregiver’s
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ability to incorporate the experiences they have gone through into their spirit in some
meaningful fashion. 181 Ross defines resiliency as a practice of increasing an individual’s
tolerance to ambiguity. 182 Being resilient requires a sense of humility, and letting go of
control. It means moving from a culture of mastery to one of acceptance. 183 Ross notes
that being resilient focuses on three abilities: the self-righting ability to get better, “the
ability to stretch or flex in response to the pressures of life,” and the ability to bounce
back to a level of functioning equal or greater than before a crisis. 184 For disaster care
providers, resiliency is like a bridge bending in response to stress, absorbing pressure
without incurring damage. 185
Disaster response personnel experience a wide range of reactions and emotions,
but they have the spiritual and emotional resources to recalibrate, and find a new balance
on their own. 186 In her research on the 9/11 terrorist attacks, Swain found that resiliency,
or post-traumatic growth, occurred in the lives of clergy who discovered the spiritual
resources to accomplish three essential tasks: “Those chaplains who showed the ability to
(1) hold the experience, (2) to bear their own pain and that of those they ministered to,
and (3) who found in the face of the disaster that which was life giving were those who
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reported coming through the experience not traumatized but transformed.” 187
Transformation is an ongoing, vital outcome of resiliency.
The LINC Model
Resiliency is not only the need of clergy, but also of the disaster community as a
whole. Having a vision for community resiliency can be a key element to disaster
preparedness and recovery and clergy wholeness. Judith Landau and Anna Mackenzie
Weaver state that developing an environment of self-sufficiency in a disaster zone that
incorporates the needs of the caregiver, families and the community at-large is a strategic
principle in the LINC (Linking Human Systems) Community Resilience Model. 188 It is a
local framework for enhancing community resilience by helping individuals, families and
communities prepare for, respond to and recover from trauma to survive and become
stronger through the process. 189 The LINC model mobilizes “natural change agents” to
become links between families, individuals and outside professionals. 190 These links
work on the various stages of disaster for preparedness, response and recovery in
collaboration with professionals. 191 This is significant for clergy to reduce their burden so
that they can intervene in a deliberate manner. Community resilience is defined as their
capacity (including hope and faith) to withstand major trauma and loss, overcome
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adversity, and to prevail, usually with increased resources, competence and
connectedness. 192
The LINC Model utilizes a natural support system, that component of the
community that a family deals with daily when life is functioning well, friends,
classmates, neighbors, coworkers and clergy to provide cost-effective and appropriate
support in disaster response. 193 Outside professionals connect at needed points in the
system. This support system knows the culture, cues and minute needs of the community
and provides the point persons for outside agencies. 194
The Model of Community Resilience is a three-stage process: (1) town meetings,
assessing, mapping and inviting appropriate outside organizations, (2) weekly and
monthly meetings of work groups comprised of outside professionals connecting initially
but exiting quickly and (3) creating and evaluating a replicable program of community
support to respond to crisis and develop long term planning. 195 Two key components to
this model are community connectedness and community links which can provide a
bridge between the families, communities and professionals. 196 Clergy can be key assets
in this network.
Self-care Practices
The goal of self-care is to maintain personal health. The World Health
Organization (WHO) defines health as “the state of complete physical, mental and social
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well-being and not merely the absence of disease or infirmity.” 197 Norwood and Jones
add the dynamic of spiritual well-being to the list. 198 A key outcome of disaster self-care
and mutual support is to leave the disaster experience changed but not damaged. 199 This
speaks of the challenge of maintaining healthy self-care habits: “self-care means taking
on some of our toughest, most destructive patterns because if we fail to deal with our
addictions or neurotic habits, we diminish our effectiveness as channels of grace.” 200

Table 3.7 Elements and Habits of Self-care in Both Regular Ministry and Disaster
Response Assignments
Regular Ministry 201
Meditation-stillness, observe, journal
Journaling-life eras, daily reflections
Have a spiritual director. Who is your
pastor?
Chants, singing
Fasting
Retreats - days of silence
Praying the Psalms
Finding rhythm in daily practices

Disaster Response 202
Accountability partner
Daily communication with family
Daily process of events
Drink water
Eat regularly and healthy
Get adequate sleep
Regular exercise
Balance of fun and renewal
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Sabbath - five days of work. One day each
of preparation and of Sabbath
Quarterly breaks - one Sunday every three
Months
Vacations
Sabbatical - three months every four years
Support systems - in varied areas
Peer support groups
Time management
Laughter
Detachment - hobbies, sports, arts

Take care not to over identify
Maintain proper role and boundaries
Watch situations that might trigger trauma
Balance of alone and group time
Participate in memorials, rituals to express
feelings and reconnect with God.
Stay connected; beware of vulnerability.

Table 3.7 compares general clergy self-care practices on the left with those
specifically for disaster caregivers on the right. The lists are similar and both lists are of
practical value no matter the scenario. The focus for the clergy in disaster relief work is
on daily monitoring, observation and self-assessment, whereas the focus for a nondisaster pastor is planned to be both short and long term. The pastor who implements the
practices on the left will be better prepared when disaster strikes.
Table 3.1 shows the different stages of a disaster, and with each change, there is a
corresponding change in self-care needs. During the impact, heroic and honeymoon
stages self-care is difficult, as the clergy caregiver is busy with funerals, last rites, rituals,
working with police and trying to help people grieve. 203 Due to shock or fatigue, brief
periods of rest, meditation, prayer and sleep can provide physical and spiritual strength
and energy. 204 Clergy may become a survivor and have a need to mourn and grieve. 205 In
addition, the caregiver is concerned about the survival of families, friends and
203
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communities. 206 Caregivers must participate in activities that they are advising others
to do: drinking water, eating, sleeping praying and trying not to lose hope. 207 According
to Tanya Pagan Raggio and Willard Ashley, “During the disillusionment phase, ... many
resources which were previously available may be withdrawn, creating a tremendous
void that further exacerbates stress, fatigue, depression and anxiety.” 208
“During the reconstruction and recovery phase,” notes Raggio and Ashley,
“spiritual and mental health continues to be an extremely important component of selfcare since fatigue, depression and emotional exhaustion may continue” and it will take
time to accept the reality of what has happened, thus increasing the need for long-term
spiritual and mental health care.

209

Disaster Clergy Care Models
There are times when guidance and direction are necessary to collaborate with
clergy disaster responders in their self-care. Three models will be introduced that assist
clergy in times of potential traumatic stress that can occur during disaster relief work.
The first model is the Resources, Demands and Control Model by David Boan and
Jessica Polson.210 This is a model to assist in the care of a relief team, but can be applied
to a clergy caregiver as well. The local church or a denomination provides mentoring or
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coaching, access to support people and needed tools. 211 The denomination or clergy
care team set limits on the expectations of the caregivers, assigns them tasks for which
they are prepared and helps them to set boundaries and then respect those boundaries. 212
Lastly, the team helps pastors learn necessary skills, gives them the power to make
decisions, listens to them, and learns from them, while implementing feedback and
celebration events. 213
The second model is the Drop It! Model. 214 It is a post-deployment out-processing
model. It helps the clergy person to return to normal ministry after a period of intense
disaster relief ministry. 215 Drop It! means Describe, Recall, Orientation, Predict, Identify
and Transition. 216 During the debrief time, caregivers are asked to describe their roles in
the disaster relief; to tell their stories. 217 Next they recall significant experiences, images,
smells, reactions thoughts and feelings. Orientation to present status is made through selfassessment and tools are used to identify stressors and resources. 218 The subsequent step
is to predict post-deployment challenges, looking back at past deployments to develop
good coping mechanisms and enhance resiliency. 219 The identify phase focuses on

211

Boan and Polson.

212

Boan and Polson.

213

Boan and Polson.

214

Ellers, 131-32.

215

Ellers, 131-32.

216

Ellers, 131-32.

217

Ellers, 131-32.

218

Ellers, 131-32.

219

Ellers, 131-32.

112
examining the most difficult and positive elements of deployment. 220 Transition looks
at developing a plan for reintegration back into life and work, self-care and follow-up. 221
The third model is the Rainfall Model of psychology. 222 Fujikake equates rain to
two images: (1) that of human stress and how a person bulldozes their way through life
and (2) that of cleansing/healing of the past, a sort of personal re-creation. 223 He sees
many applications of the rain metaphor in counseling pastors to assist them in their selfcare. 224 There are many ways to describe rainfall in Japanese. The various descriptions
reflect the complexities and varieties of life’s challenges. 225 Humans can bulldoze their
way through life rainstorms or they can be cleansed and renewed by it. 226 Fujikake
introduces the umbrella, which protects people from falling rain, as a metaphor for
healthy boundaries and encourages clients to use boundaries appropriate to their
rain/stress level. 227
Conclusion
Chapter three has examined the literature relative to disaster clergy care. Initially
it focused upon the disaster itself, its definition and community and individual response.
Disaster response involves several phases which were examined from the perspective of a
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business model, a mayor’s personal story and spiritual care. The responses to the
phases involved spiritual, emotional, cognitive, behavioral and physical symptoms.
Inherent in disaster spiritual care and spirituality is the need for space, adaptation
to the process of becoming and the challenge of belonging. Spiritual care builds upon the
idea of resiliency by encouraging the survivor to draw upon their own resources and to
work through their grief and pain.
The disaster’s impact upon the caregiver points to an inherent dilemma—that
helping the survivor can hurt the caregiver. The literature pointed to pre-disaster
conditions that may impact a person’s ability to give adequate care. Polarity dynamics
related to self-care and ministering to others revealed the oscillating nature of ministry
and the importance of pre-disaster balance.
Disaster response individuals are exposed to survivors who may experience stress,
burnout, grief, loss, trauma, and Post-Traumatic Stress Disorder. Clergy may suffer these
maladies themselves in addition to compassion fatigue.
Resiliency in ministry occurs when lifelong fruitfulness is equal to faithfulness
plus success. It points to an ability to live with ambiguity and move from mastery to
acceptance. Swain has defined it as post-traumatic growth. Several resiliency and selfcare models were introduced: LINC Model, Resources, Demand and Control Model, the
Drop it! Model and the Rain Psychology Model.
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CHAPTER FOUR: PROJECT DESCRIPTION AND RESEARCH METHODS
Research Methodology
The researcher examined the problem of Japanese pastors maintaining resiliency
through self-care while in the throes of disaster relief ministry. The focus of this
qualitative research was to observe the pastors’ lived experiences, behaviors, emotions
and feelings in order to develop a model of self-care. 1 Pastoral praxis in the disaster field
as well as training theory and application in the classroom from the perspective of both
professor and student was observed through a 360-degree research approach. The intent
was to ground the research in the practicing ministry context and go full circle to examine
the preparing ministry environment. Grounded theory was the chosen method of research.
Qualitative research methodology consists of two components: data collection,
including interviews, surveys and observations; and procedures, which are used to
interpret and organize the data including conceptualizing, reducing, elaborating, and
relating, commonly called coding. 2 Three sequential types of coding were employed in
principle: open coding, axial coding and selective coding. Open coding is the “analytic
process through which concepts are identified and their properties and dimensions are
discovered in data.” 3 Axial coding is the process of relating categories to their
1
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subcategories. 4 Selective coding is “the process of integrating and refining the
theory.” 5 Working in two languages (Japanese to English) and given the amount of data
(over eighty pages), the researcher used coding procedures as general guidelines to
analyze the data to develop a ministry model.
Grounded theory facilitated the development of a theory rooted in the data
gathered from the participant interviews. The data was coded to systematically arrange
the phenomena to find the core phenomenon, arrange categories around it, find causes
and create strategies that became a model for self-care. 6 The researcher attempted to
observe the data and study the relevant biblical and clergy care disaster response
literature in order to introduce such a model. Data was gathered either by interview or
survey with the three groups of participants: pastoral couple, professor and student. For
each group, data was organized by pulling together responses to each question with each
participant being identified by a number. The researcher looked for commonalities,
contrasts and trends in responses. From these questions data was further synthesized to
reflect the perspective of the practioner, trainer and trainee from which a model was
developed. The researcher choose this method so that a pragmatic model for clergy selfcare would emerge from the research that was in essence developed by the participants
themselves and grounded in their own context.
John Heron’s Co-Operative Inquiry model has philosophical implications to the
methodology employed here as the researcher worked in the Tohoku disaster area since
4

Strauss, 123.

5

Strauss, 143.

6

John W. Creswell, Qualitative Inquiry and Research Design, 2nd ed. (Thousand Oaks, CA:
SAGE Publications, 2007), 64.

116
March 2011 providing aid through relief work, fund allocation and clergy care via
counseling, coaching, retreats and seminars. Heron notes:
I also made the point that the conventional social scientist cannot properly inquire
into the nature of the gaze by doing experiments on and gathering data from other
people. The status and significance of the gaze can only be explored from fully
within, by full engagement with the human condition. This means that the
researcher is also the social sensitive subject involved in mutual gazing with
another. 7
The purpose of gathering research data was not to solve a social science problem in a
novel way, but to create a model which would foster self-care and resiliency so pastoral
couples could be faithful, fruitful and finish well. The researcher experienced burnout in
pastoral ministry and compassion fatigue in relief work such that he had a personal stake
in a model for self-care and resiliency. Through his extensive fieldwork and pastoral
coaching, he benefited from the inquiry of others into the area of self-care and resiliency.
Interview Details and Survey Participants
The research data was gathered from three pools of individuals: pastoral couples
in the disaster regions (Kobe and Tohoku); professors from Bible schools, universities
and seminaries; and students from those schools. Interviews were conducted with thirteen
pastoral couples: three from the city of greater Kobe, four from Fukushima prefecture,
two from Miyagi prefecture and four from Iwate prefecture. The pastors were all male
and they ranged in age from individuals in their thirties to those in their seventies. Three
were in their thirties, two in their forties, four in their fifties, two in their sixties and two
in their seventies. The pastors came from the following denominations: Baptist, Holiness,
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Independent, Evangelical Covenant, United Church of Christ, Lutheran, Japan
Alliance Christ Church, Brethren, Bethel Mission (Pentecostal roots) and the Japan
Evangelical Church Association (JECA). In the thesis proposal, research was to be
limited to evangelical churches, but interview referrals led the researcher to a somewhat
wider scope of candidates and in the end the database represented a broader view of
pastors.
One Japanese faculty member at each of the following universities and seminaries
were interviewed: Kobe Lutheran Seminary, Seigakuin University (roots in Disciples of
Christ), Seikei Seminary (Evangelical Covenant), Sendai Baptist Seminary (Conservative
Baptist), Tokyo Biblical Seminary (Holiness) and Tokyo Christian University
(Interdenominational) for a total of six professors; five males and one female.
Additionally the researcher interviewed the director of Tohoku Help, an indigenous
mainline relief organization who is also a pastor and a second professor at Seigakuin
University who is a clinical psychologist and clergy counselor. The age demographic for
professors breaks down to one in his thirties, one in his forties, five in their fifties and one
in his sixties. Five of these individuals are also pastors of local churches.
The researcher gathered data from electronic surveys of seven seminary students
and one college student, one from Kobe Lutheran Seminary, four from Seikei Seminary
(Evangelical Covenant), one from Tokyo Biblical Seminary and two from Tokyo
Christian University (one from the college and one from the seminary). There were six
male and two female participants all in their twenties and thirties. Three of the students
were married.
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Practical Elements of Data Gathering
The researcher used a vetted process to gather data from Japanese clergy
practitioners, pastoral trainers and students preparing for church ministry. Questions were
developed in English for both oral interviews and written surveys which were then
translated into Japanese. Appointments were made by email and phone. Once
appointments were made, packets with a cover letter, memorandum of understanding and
interview questions all written in Japanese, were sent out to the pastors and professors.
At the beginning of the onsite interview, the memorandum of understanding
relative to the contents, process and use of the interview data was explained and both
parties signed two copies of the document. Nineteen of the onsite interviews were
conducted in Japanese then translated into English and two interviews were done in
English. An iPhone was used to record the interviews. All of the interviews were
conducted between September 2012 and January 2013, with the exception of one
additional professor interview conducted in October 2013.
One pastor agreed to an interview, but upon receiving the packet and reading the
memorandum declined the appointment. A professor at another seminary was contacted
but declined to do the interview and did not respond to inquiries for a referral to another
professor at the school. Surveys were done in Japanese electronically using the Survey
Monkey platform and translated into English.
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CHAPTER FIVE: RESEARCH FINDINGS ON DISASTER CLERGY CARE
Understanding the problem of resiliency and self-care for pastors facing a disaster
in Japan and developing a model to address it necessitates gathering data from pastors
who have experienced the disaster as well as professors who equip and students who are
being trained for the pastoral ministry. Each perspective is influenced by context,
experience, gifts, skills and spiritual, emotional and physical health. Research participants
represented three different groups: pastoral couples, professors and students which in turn
necessitated three sets of questions revolving around the topic of self-care and resiliency.
Table 5.1 shows the demographics of the pastor and professor interviewees.
Themes for Pastor Interviews
Pastoral couples who experienced either the Kobe-Awaji Great (Kobe)
Earthquake or the Great East Japan (Tohoku) Earthquake were asked eight questions
related to their disaster experience. Three clergy couples from the Kobe area and ten
couples and one pastor were interviewed from Tohoku. Interviews took place in the
pastor’s home, parsonage or church location.
Time was taken to understand the context of the disaster in their lives during the
first 48 hours. Interviewees were asked if they experienced loss during the disaster. They
were asked if the disaster created opportunities to serve the community and share the
gospel. They were invited to discuss their relationship with God over the first few weeks
after the disaster. Couples were asked about what kind of support they received during
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the year and a half after the disaster. Inquiry was made concerning their self-care and
how it changed over time. They were asked to discuss if they had experienced burnout
and if so to describe their symptoms. The last question related to suggestions for care of
pastors serving in a disaster.
Major differences between the two disasters were that Kobe was localized
whereas Tohoku was widespread and caused a devastating tsunami and radiation fallout
from the Fukushima Number One nuclear plant. Kobe occurred on January 17, 1995 at
5:45 a.m. while the Tohoku earthquake struck on March 11, 2011 at 2:46 p.m.
The First 48 Hours: Clergy Disaster Response
Initially, pastors were asked to discuss what happened to them immediately after
the earthquake. For both the Kobe and Tohoku earthquake survivors and caregivers,
lifeline issues were significant during the first 48 hours after the disaster. The lack of
availability of shelter, water, electricity, heating fuel and gasoline in addition to limited
cell phone and Internet use impacted the welfare of pastors and their church members and
their sense of reality. Pastoral couple 11 was on the northern island of Hokkaido and did
not know about the tsunami and nuclear reactor damage and was unable to return
immediately to his church in Morioka. For pastor couples 10, 13 and 18 due to lifeline
issues and illness, there was nothing they could do, so it was a time of rest at home.
The chief concern of each pastor couple was the well-being of their family and
church members. In Nishinomiya pastor 7 and a seminary student rode bicycles to visit
members due to unsafe driving conditions. Pastor 12 in Mizusawa lived inland but was
responsible for churches in Ichinoseki and Ofunato on the coast and went to visit
members there after he was able to get gas. Through a series of divine events, pastor 9
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was able to get his daughter from Kessennuma to Tokyo to start her first day of work
a week after the Tohoku earthquake.
The tsunami and nuclear fallout created surreal conditions for pastoral couples 1
and 9. Pastor couple 1 whose 200-member church was three miles from the Fukushima
Number One nuclear reactor, stayed with elderly members and people from the
community at the church immediately after the earthquake and tsunami. When they were
told to evacuate on March 15th due to radiation issues, the pastor looked for children and
elderly members and eventually with the senior pastor lead a caravan of over sixty people
to escape the region. When the earthquake occurred, pastor 9 was at his church located a
few hundred meters from the ocean in Kessennuma. He and his wife and daughter left the
church 15 minutes before the tsunami came, which washed away their three-year-old
church building and parsonage. They slept in their car and tried to go back to the church
the next day, but were told that everything had been washed away.
Pastoral couple 3 from Nihon Matsu faced a dilemma. His congregation was
located 31 miles from the Fukushima nuclear reactor. He told his congregation to leave
but only two couples and one other individual left. They came back to the area a few days
later and made individual decisions to stay in the area and live a quiet life, working with
their hands as stated in 1 Thessalonians 4:11.
Finding balance between handling relief goods, caring for victims and directing
caregiving teams was an immediate issue for pastor couple 5 and pastors in Kobe. The
same issue arose two weeks after the triple disaster for those in Tohoku. Each of the
couples experienced upheaval and challenge in the immediate aftermath of the disaster.

122
Table 5.1: Research Participant Demographics
Coding
no. in
text
1

Interview
Date

Denomination

Region

City/School

Age

Pastor/
Professor

Survivor/
Caregiver

9/2012

Fukushima

Iwaki

30s

Pastor 1

S/Cg

2
14

9/2012
1/2013

Conservative
Baptist (CB)
Independent
Holiness

Fukushima
Tokyo

50s
50s

Pastor 2
Professor 1

S/Cg
Cg

15

1/2013

Tokyo

50s

Professor 2

Cg

16

9/2012

Evangelical
Covenant
CB

60s

Professor 3

Cg

3

10/2012

Fukushima

50s

Pastor 3

S/Cg

4
5
6

10/2012
12/2012
12/2012

Fukushima
Kobe
Kobe

Koriyama
Nishinomiya
Nishinomiya

60s
70s
60s

Pastor 4
Pastor 5
Pastor 6

S/Cg
S/Cg
S/Cg

17

1/2013

Tokyo

Professor 4

Cg

1/2013

Seigakuin
University
Tohoku Help

40s

18

30s

Pastor 7

S/Cg

7
8

10/2012
10/2012

Baptist Mid
Mission
CB
Independent
Japan
Evangelical
Church
Association
(JECA)
Southern
Baptist
United Church
of Christ
Brethren
Bethel Mission

Iwaki
Tokyo Biblical
Seminary
Seikei
Seminary
Sendai Baptist
Seminary
Nihon Matsu

50s
70s

Pastor 8
Pastor 9

S/Cg
S/Cg

9
10

9/2012
9/2012

CB
Holiness/JECA

Miyagi
Miyagi

60s
40s

Pastor 10
Pastor 11

S/Cg
S/Cg

11

10/2012

Iwate

30s

Pastor 12

Cg

12
19

10/2012
12/2012

Japan Alliance
Christ Church
CB
Evangelical
Alliance

Nishinomiya
Rikuzen
Takada
Kessennuma
Minami
Sanriku
Morioka

40s
50s

Pastor 13
Professor 5

S/Cg
Cg

Independent

Iwate

Mizusawa
Tokyo
Christian
University
Miyako

50s

Pastor 14

S/Cg

Kobe Lutheran
Seminary
Seigakuin
University

50s

Professor 6

S/Cg

50s

Professor 7

Cg

13

10/2012

Miyagi

Miyagi
Kobe
Iwate

Iwate
Tokyo

20

12/2012

Lutheran

Kobe

21

10/2013

Evangelical
Free

Tokyo

Suffering Loss
Much time had transpired since the disaster, giving interviewees time to reflect on
their losses. In the case of Kobe pastors, twenty years has passed since the tragic event.
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Even with the passage of time, memories were very vivid for each pastoral couple.
Pastors and their families felt a multitude of losses: that of life, displaced church
members, safety, material goods, funding, relationships, trust, status, privacy, identity,
time with God, reality, choice, leadership and friendships. The story of pastoral couple 1
is heart-wrenching. Due to the meltdown of the nuclear reactor, their loss was not from
destruction primarily but due to radiation fallout. Their home and belongings were left
behind and for the most part never to be used again. They and their two small children
fled the town of Ono with sixty people including church members and some unsaved
spouses to two temporary shelters before settling at a Christian camp in the foothills
above Tokyo where they would stay for a year. Here they experienced more unseen loss.
“We were overwhelmed by community life. We had to make many decisions and
adjustments. We were asked to do small things; we had to take our turn to clean the
facility and always eat together. Some days we felt depressed.” After one year, they were
able to move to Iwaki in southern Fukushima where radiation was minimal.
The wife of pastoral couple 3 faced the loss of emotional energy in relating to the
needs of so many people causing her to yearn for a friend who would understand her
burden. “It was painful to listen to people with problems and not being able to help,” she
said. It was impossible for both husband and wife to share with church members their
burdens as it might affect their spiritual growth. The need for trusted confidants for
pastoral couples increased with the burden to care for the needs of so many victims,
pushing them towards burnout.
Church members moved away due to a loss of homes and work. Those in
Fukushima, particularly young families, moved away because of the fear of perceived
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and actual radiation contamination. Loss of trust between pastors and their
congregants concerning radiation safety is a major issue due a perceived lack of
protection or care. Pastoral couple 4 in Fukushima and 12 in Iwate faced this. Couple 4
went away for two days with a few members soon after the earthquake and it caused
mistrust on the part of other members as they felt abandoned. Couple 12 had a young son
who had high amounts of cesium in his urine. They found high radiation readings on the
church property which led the wife and son to leave the area for weeks at a time and
eventually the family moved out of the parsonage to a rented apartment in another part of
town. This caused stress and a lack of energy for the wife and created misunderstanding
in the church. In a small coastal village, couple 8 saw their town shrink by over 25
percent in population with many people going to other parts of Japan for six to seven
months of the year to work.
In Kobe, losses were more material. Couple 5 stated that thirty members lost their
homes which took ten years to rebuild. Couple 6 noted that half of his church members
experienced total or partial loss of their homes. His church experienced financial loss as
they paid a high rent on their facility and giving had dropped as people moved away to
find new housing. He noted that people who had a strong biblical foundation remained
with the church, but those with a shallow faith fell away.
Couple 11 communicated that their primary loss was that of time with family,
friends and church members. They became part of the leadership for the Iwate 3.11
Church Network that was doing relief work on the coast three hours from Morioka. The
wife stated that in the early days of relief work she neglected her children and housework.
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Couples 12 and 13 shared that they lost opportunities to be still before God.
Exhaustion from calls, volunteers arriving and ministering to people squeezed out their
time with God.
Ministry Opportunities
The concept of opportunity in a disaster can be perceived as an insensitive topic
after an earthquake, but the researcher felt it an important topic to broach. According to
several of the pastors, both disasters provided various opportunities to serve people and
re-define ministry which became community-driven. This paradigm shift appears to be a
guiding principle for post-disaster ministry. Couples 1, 2, 4, 7, 12 and 13 indicated the
power of people connections and listening to the needs of survivors. After nineteen
months, Couple 12 noticed a change in the attitude of the officials who ran the temporary
housing centers. At first the church was not able to register as a religious group, but later
the community accepted them as all other relief groups had left but the church remained.
In contrast, couple 3 shared about the lack of response to the gospel in a smaller
community in Fukushima impacted by radiation fears.
In Kobe couple 6 shared that direct evangelism was effective using tracts,
meetings, visitation and providing emotional care. Sermon tape ministries were used by
pastor 1 in Fukushima to unite believers scattered by the nuclear reactor incident for the
church nicknamed “Exodus Church.” Pastor 5 also used tapes, as forty church members
were unable to come to their church in Nishinomiya for a long time. A person who had
been away from the church for twenty years returned to the fellowship partially as a
result of listening to the tapes.
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In Tohoku, couples 2, 4, 12 and 13 emphasized the need to gain the right to be
heard and build bonds with people. Those who used direct evangelism were asked to
leave temporary housing community rooms, but according to pastor 13 those who served
and listened gained respect and are now seeing decisions and baptisms. Pastoral couple 8
shared that people had a hunger for the word of God and came to the church to receive
Bibles and tracts.
A key dynamic for the church in Tohoku was the presence of temporary housing.
Each area impacted by the triple disaster had specific temporary housing areas where
various groups could come and serve the residents and use a community room. Couple 3
shared that this helped to focus ministry in specific locations and content. The change in
demographics for church members and the community led pastor 7 to re-think his
definition of the church. “What does it mean to have a building? Why do we gather
people in one place? I thought a lot about this. Before the earthquake, I thought about
building a big church, now my focus is on developing small communities.” Pastor 11
realized that he knew his church members well, but after serving needy areas on the
coast, he found that he did not know the community around his own church. Pastors 8
and 1 mentioned another factor of breaking down walls between church, community,
denominations and churches overseas who sent volunteer teams.
Two pastoral couples experienced changes in ministry focus due to the
earthquake. Couple 10 moved their focus of ministry from Sendai to Minami Sanriku and
couple 11 added outreach to Miyako on the Iwate coast to their ministry outreach.
Liberal and evangelical denominations placed a different focus on earthquake
ministry. In Kobe, according to pastor 6, liberal churches focused on politics, social
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needs and problems in the temporary housing communities while evangelical
churches invested in matters of the heart. Pastor 18 shared that the triple disaster in
Tohoku provided an opportunity of redemption for mainline churches who had
experienced infighting after the Kobe earthquake. Local churches worked hard to meet
the needs of people in temporary housing.
God and Disasters
Initial response, loss and opportunity paint a picture of the disaster which must be
balanced by discussing the presence of God in the calamity. Couples talked about their
relationship with God after the disaster using words such as peace, thankfulness, fear,
protection, judgment, love and blessing. The wife of pastor 1 expressed her thankfulness
for her faith in God that protected her from depression. Pastor 6 talked about the great
loss and feelings of depression.
Couple 2 received a word from the Lord that “I am protection.” Couple 7 asked
for protection and couple 10 said that there was no need to worry because God protects.
The topic of judgment was a major issue for the pastors and their wives. Couple 2
repented both individually and with other pastors; couple 5 got right with God and couple
7 wondered if they were out of God’s will. Couples 3, 4, 5 and 13 talked about God’s
judgment. Couple 4 related it to the nuclear fallout, as being a judgment of man’s pride.
Couple 3 quoted Psalm 90:16-17 about how God’s love may bless a person. Couple 7
said it was not judgment but a blessing. Pastor 18 noted that media commentators in
Tokyo reported that this happened because people in Tohoku did not work hard enough
for Amida (a name for Buddha). According to the commentator, people in Tohoku
thought they had faith but it did not protect them.
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For Kobe pastors, two issues impacted their walk with God. The earthquake
was localized, so when pastor 7 went to Osaka or Tokyo, life was normal, and people had
forgotten about the earthquake. Pastor 6 noted that three months after the Kobe quake, the
Sarin gas attacks occurred in the Tokyo subway, removing attention from Kobe, causing
further loneliness.
Theologically, the disaster provided food for thought. Pastor 5 struggled with
giving thanks for all things while observing that all was broken outside. Pastor 11 did not
have time to process the disaster theologically, but knew that he had to work. The wife of
pastor 12 had been reading about Noah the week before and shared this with ladies in the
church. They realized that God is real and one woman who was away from God returned
to him. The pastor thought long and hard on how to explain the will of God to people in
the church.
Couple 13 had peace that God allowed the earthquake as two weeks prior they
had a church business meeting to discuss the future of the church as they were facing
financial problems in paying off their building loan. He felt that the church would have to
close by the summer of 2011. But after the earthquake finances improved and he was able
to quit his part-time job.
Post-Disaster Clergy Care
As pastors served intensely over time in disaster, the state of their own health as
wounded healers, comes into question and their comments are noteworthy in this regard.
Pastors received various forms of support including retreats, trips away from the area,
prayer, peer encouragement and pulpit coverage after the disaster, but there were also

129
those who had to be proactive in self-care to survive. Couple 1 drove twenty miles
each way every Monday to have lunch as a family away from church members at the
camp.
Pastor wives 4 and 12 mentioned that they were victims, but received healing and
encouragement by serving others. The wife of pastor 12 went to Okinawa with her son to
get away from the radiation around their church and ministered to refugees from
Fukushima and other areas.
Couples 2, 7, 13 and 11 took trips to the United States, Norway and Taiwan
mentioning that they could not rest in Japan. Couple 9 was able to stay at a person’s
second home for a month and enjoyed the privacy.
Spiritual support was also significant. Couple 5 mentioned a monthly nondenominational prayer meeting that launched a service center that provided funds for
pastors and their families to get rest. Pastors from Tokyo and Nagoya came to the church
of couple 5 and ministered daily for a month. Pastor 13 was encouraged by a missionary
visiting him regularly once a month. Couple 8 shared how a retired pastor came to serve
them for six months. Pastor 11 talked about how his denomination provided pulpit
support. They also gave them money for a vacation. Pastor wife 7 stated how she was
encouraged by pastors’ wives gatherings twice a year where she could share openly.
Pastor 18 mentioned how his denomination provided a pastor to help with his church
while he focused on relief work. Pastor retreats were important to pastors 12 and 13 but
one mentioned that there were actually too many, so he chose to attend only two.
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Couples 8, 11 and 13 were very thankful for volunteers who brought food and
toys and cooked for them. Pastor 13 appreciated the help of the Iwate 3.11 Church
Network.
Self-care in a Disaster
Receiving help and care from others was significant to the pastors, but they
realized that ultimately they needed to care for themselves. Each clergy couple shared
that self-care was challenging but several had creative ways of carrying it out which
centered around time as a family. Couples 1, 5, 9 and 13 emphatically said getting away
was the main method employed to care for themselves. Couple 8 shared about the priority
of taking a day off and couple 11 spent time with his children in the evening, worked late
then woke up his wife at midnight to have tea and snacks. Couple 1 mentioned the
priority of having a nice meal together with his family away from the ministry site.
Couples 1, 2, 8 and 11 talked about the significance of a vacation. Couples 1 and 12
talked of the importance of the family being together. Pastoral couple 12 studied the topic
of radiation together which strengthened the bonds of their marriage. Couples 3 and 10
served together as a family in the disaster area.
Spiritual formation issues were mentioned by many. Couples 4 and 13 enjoyed
retreats for women and couples respectively. Couples 6, 9 and 13 mentioned the
importance of prayer, devotional and Bible reading. For pastor wife 4 and pastor 13
singing was a means of care. Pastor 18 cared for himself by modeling forgiveness and
encouragement for his staff when dealing with stressful situations in earthquake relief
work.
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Couples 9, 10 and 13 explained that actually doing ministry brought healing
and removed tiredness. Pastor 10 shared how he was healed through obedience. The wife
of pastor 13 told how her husband gained energy from being with people and became
tired when he was alone. Pastors 1 and 9 enjoyed going to another church to preach.
Pastor 11 shared that a goal for his own self-care may require him to give away ministry.
Other habits included staying in a hotel as a couple for 6 where the wife rested
and the husband wrote books. He has written several books. He also rides a bike. Couples
4 and 6 talked about going to Japanese hot spring baths. Couples 4 and 11 exercised.
Pastor 6 bought a massage machine.
Pastors 7 and 12 talked about ways to reduce stress. Pastor 7 chose not to delve
deeply into problems but to hold them lightly. Pastor 12 adapted his computer use to
early mornings to spend time with his family at night and rest well.
Burnout
Outcomes of disaster ministry have personal side effects; one is burnout. Pastoral
couples shared candidly about burnout. Pastors 1, 10, 11 and 12 stated in their own words
that they experienced burnout while providing victim care during the earthquake. Pastors
3, 4, 6 and 13 experienced burnout prior to earthquake. Pastors 2 and 7 stated that they
were able to make life adjustments just prior to experiencing burnout and pastor 5 stated
that he was able to balance his stress so as not to suffer burnout.
Burnout symptoms for clergy who experienced it were varied and developed over
time. They included a lack of energy, strained relationships, difficulty in sleeping,
exhaustion, shoulder pain, anger, frustration, physical weakness and a lack of focus.
Pastor 7 cried during messages and was frustrated that he had pushed himself too hard.
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Pastor 1 shared that he lost the will to work and that his family was held together by
the pressure of community living. Pastor 11 had a non-stop schedule of commuting to the
coast, doing ministry, hosting and leading teams, church ministry, emails and phone calls.
At one point he became angry at his iPhone feeling as if the phone was screaming at him.
His anger continued for three or four days. He felt the cause for this was his tendency to
be a perfectionist.
Pastor 3 experienced burnout prior to the Tohoku earthquake and ministered in
both earthquakes. His burnout began after he quit the pastorate and took a secular job
while serving the youth at another church. His ministry was not accepted at that church
forcing him to leave. Later a combination of overwork at his job and then relief work
after the Kobe quake led to his burnout. For pastor 1 a combination of a lack of privacy,
stress, multiple moves, group living and a building project were the cause of his burnout.
Interviewees shared other causes for their burnout: pastor 6 suffered a heart attack and
broken leg, pastor 12 lived in a parsonage with relatively high radiation, pastor 13 had a
vague calling to ministry and financial problems with the church prior to the earthquake
and stress from outside churches and volunteer teams trying to control the ministry.
Pastors shared about post-burnout change and lessons that they learned in the
process which can become principles for pro-active self-care. Rest, privacy at home and
moving out of a parsonage were some of the implemented changes. Pastor 7 took a sixmonth sabbatical which allowed him to reflect deeply on the biblical meaning of the
church. Pastor 6 committed his life goals to God but with a loose grip. Pastor 3 who
served in both the Kobe and Tohoku earthquakes learned to work slowly and practically
with a clear plan for implementing priorities step by step. Pastor 7 emphasized the
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significance of developing a ministry team. Pastor 9 reflected that he was busy
serving people outside of the church and at times neglected his church members. Pastor
10 realized that it is important to be humble and serve within God’s plan. His wife
mentioned that they took their cue for rest from helping victims find a pattern of rest.
Pastor 11 learned that it is more important to follow than lead as a caregiver coming from
outside a relief area. Pastor 18 added that he realized that he was a wounded healer
experiencing compassion fatigue. Being still before God and trusting others were also
mentioned.
Ongoing Needs for Resiliency
Restoring ministry balance through resiliency was an important issue for the
pastors and led to some practical plans. Pastoral couples discussed their past, present and
ongoing needs as both victims and caregivers. Categories included administrative,
personal and ministry/training topics. Administrative needs included a secretary, assistant
pastor, co-workers, volunteers, study groups and project funding. For pastor 1, having a
video to show to visitors including press releases and in-depth interviews would help to
avoid having to repeat stories over and over again.
Pastoral couples shared practical personal needs. The wife of pastor 1 was blessed
to have someone do her hair. She added having a babysitter might help. The wives of
pastors 6 and 13 talked about the blessing of having someone play with their children
and be with them. Pastors 1, 3, 12 and 18 shared about the idea of sacred space, time and
space to rest, friendship and for someone to objectively listen to their story, helping them
reflect. The wife of pastor 12 noted the need to be understood. The wife of pastor 1
emphasized the need for privacy while pastor 9 talked about their need for housing. The
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wife of pastor 11 noted the lifeline of prayer and letters from people reminding them
of their intercession. Pastoral couples 7 and 12 shared the occasional need to have time
off on a Sunday as critical to their well-being.
Ministry-driven needs were fundamentally important to many couples. For
pastoral couple 1, the commitment by the senior pastor to the ongoing existence of their
church was life giving, as its future was in doubt after the reactor meltdown. They also
mentioned the need for an assistant pastor. Pastor 11 emphasized the need for good
relationships with other churches in the area prior to a disaster as a key to ongoing health
and resiliency. Pastor 13 noted that a trauma training class was very helpful.
The topic of retreats was a matter of concern for couples 3, 9 and 12. Some felt
that there were too many retreats and that several had very full schedules. Pastor 9 noted
that his church was very tired and they needed a church retreat so everyone could get rest.
Pastor 12 added that utilizing small groups at a retreat would be very helpful. Pastor 13
stated that connecting with other pastors who had experienced the earthquake gave them
hope and perspective.
Themes for Professor Interviews
Professors from six Christian universities and seminaries in Kobe, Tokyo and
Sendai were asked nine questions which were posed from the perspective of training the
next generation. Schools represented were Kobe Lutheran in Kobe; Seikei Seminary
(Evangelical Covenant), Tokyo Biblical Seminary (Holiness), Seigakuin University
(Disciples of Christ roots) and Tokyo Christian University and Seminary
(Interdenominational) in Tokyo; and Sendai Baptist Seminary (Conservative Baptist) in
Sendai. Interviews occurred onsite at each school. Four of the six professors pastor
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churches and the other two regularly preach in churches. They were asked about their
personal vision for raising up the next generation of leaders. Ministry challenges,
mentoring and a theology for disaster and suffering were the initial topics in the interview.
Later areas of inquiry included characteristics of a healthy pastoral couple, equipping
students for self-care and disaster response and classes on spiritual formation.

Next Generation Leadership
The professors were passionate about their mandate to invest in the next
generation. They focused on two primary areas: relational leadership and character
development.
Professor 14 explained the importance of future leaders experiencing the presence
of the Lord as the one who saved them. By doing so, they discover their true self.
Professor 14 added that the individual is called by God and changed by God. Professor 15
talked about the importance of a future leader knowing him or herself and to seek the
health of their hearts. The leader must examine what they have received from previous
relationships and if that has caused them to have a distorted view of God then they need
to seek restoration to be whole. That process occurs in the context of relationship with
others. Professor 14 added that relational leaders will nurture a vision for the church with
the people they are working with. Professor 19 noted that the task for the pastor and his
leaders is to train church members to grow as disciples.
Professor 16 introduced a unique paradigm for training new leaders: church-based
theological education (CBTE). He noted that healthy pastors for the next generation are
best trained in a local church setting utilizing a strong curriculum under the direction of a
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seasoned pastor. It takes advantage of the local pastor’s gifts, skills and experience to
train and nurture young leaders to train believers.
The topic of character development focused upon identity and doctrine. Professor
17 explained that in the past Christianity was a means to be successful but the challenge
for the next generation pastor is to lead the church to “now raise up Christians whose
souls are penetrated by the gospel in good times and bad times.” This character trait of
brokenness requires leaders to understand suffering and Christian community. Professors
15 and 19 highlighted the character trait of accepting their own personal weaknesses in
relationship with others and to ask for help so as not to serve alone. Professor 19
articulated that the leader should desire to change and grow.
Professor 19 explained that students needed to learn the basic foundational truths
of Scripture and study the original languages of the Bible. Professor 20 emphasized the
importance of learning the doctrines of the Book of Concord and the teaching of the right
faith.
First Pastorate Challenges
The challenge of leader transition in the local church was a common theme for
students entering their first ministry assignment upon graduation according to professors.
This included a variety of gaps in understanding and practice.
Professor 14 listed gaps between the classroom and the local church, between the
incoming pastor’s gifts and the needs of the church and between the old (church elders)
and new (incoming pastor) generational cultures. Professors 14 and 15 noted that
churches tend to compare the new pastor to the former pastor. Professor 15 explained that
not all of the leadership reins are given to the new pastor which is not always understood.
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Professor 16 noted that older, more established churches typically have strong
elder leadership. Change is difficult to implement for the young pastor but it may be due
to the DNA of the church rather than his inexperience. Professor 16 noted that leaders
twenty years ago entered ministry without a strong elder base, but today that is not the
case. Professor 19 explained that today young leaders are weaker and more easily hurt
and church ministry is more complicated. Professor 14 added that leaders in the past paid
a greater sacrifice in ministry than leaders today. Professor 16 shared that under the
church-based theological education model, a young pastor is able to take on more
leadership little by little. A key sign of effective leadership is how well believers
understand and humbly live out the gospel.
Identity was also a key factor for those entering the ministry. Defining one’s
identity is critical for new pastors according to professor 14. Professor 15 shared that new
pastors feel pressured to be someone they are not. If they cannot separate their work from
their identity they can experience anger, alienation, loneliness, inferiority or failure.
Pastors who do not get rest have a hard time seeing their own value.
First term pastors have the additional challenges of developing their own
theological stance and finding people to talk to according to professors 14 and 20. They
tend to be weak in people skills and relating to others.
Mentoring
Mentoring is a strategic ministry in the seminaries and schools visited and is
implemented in various ways. The church-based theological education (CBTE) model
requires a mentor for each student for a ten-year period according to professor 16 and he
added that a person in ministry should have three mentors over the course of their life.
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Graduates prior to the shift to the CBTE model usually contact an older alumnus if
they have a need for mentoring. Professors 14 and 19 shared a more traditional model
utilizing resident directors who meet with students. Professor 14 added that they have a
daily early morning prayer meeting, a three-day retreat, a ten-day trip to Israel and that
students meet with teachers three times a year. The key is building relationships so that it
is easy to approach a classmate in a time of need.
Professor 19 explained the many layers of mentoring approaches at his institution
including comprehensive pastoral training for third year students with a lead teacher
mentoring students where church ministry is discussed from the perspective of the
pastor/practioner. He added that mentoring is a combination of classroom work, resident
life and weekend church ministry.
Professor 15 noted that they have a year-long spiritual care class and times for
mentoring and pastoral counseling. Currently the professor and principal of the seminary
meet with students. Professor 20 shared that the seminary would be implementing a
spiritual mentor program the next academic year with outside faculty from their
denomination with the purpose of supporting the student during his or her entire time at
the school.
Disaster Theology
Developing a theology of disaster was a complex topic for professors. In general
they agreed that it is not simply a chance for evangelism but that Christians are called by
God to visit the disaster area to be with victims to cry, listen, ask and serve. God was
already in Tohoku before caregivers visited, noted professor 19. Professor 15 explained
that original sin which appears in Genesis chapter three broke the harmony between God
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and creation. Disasters and disease are not forms of punishment by God. He controls
nature and intervenes, but mankind has a responsibility to care for creation. The professor
noted that disasters provide a chance to return to God. He added that suffering is a
blessing. Pastors serving in a disaster realize that they are with God and can seek
restoration. Professor 20 added the need for a theology of mercy and that a caregiver’s
first response should be to cry and then suffer with the people.
There were those from overseas who said that the Tohoku triple disaster was a
form of judgment from God. Professor 16 felt that saying that publicly put Christians in
an arrogant position. He explained that it was important to overcome evil with good by
learning from the cross how to live and serve through a disaster. Professor 17 added from
Romans 8:22 how all of creation is groaning, waiting for restoration. He noted that
mankind lives in between the time when original sin damaged the world and when God’s
salvation brings complete restoration. The church is invited to participate in the
redemptive suffering of God.
Resilient Clergy Couples
Professors shared many practical ideas for resiliency in marriage. Resiliency
issues were influenced by the professors’ participation in disaster relief. They included
the ability to adapt, communication, spending time together as a family, resting and
taking vacations. Professor 14 explained the relationship of the pastoral marriage in terms
of their relationship to God. He noted that God calls and leads the couple in ministry and
is always a person to whom they can return in space and time. The couple is a work in
progress. He added that couples need to put their lives and ministry challenges in God’s
hands as he will help them bridge the gap between their expectations and reality.
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Professor 15 introduced the importance of boundaries between the home and
church for the clergy marriage. It is important for the couple to decide if they will have
meetings in the home or only at church. Professors 15 and 16 noted that couples should
decide what the spouse’s role and title should be. Professor 16 highlighted the key role of
women leaders. Professor 17 noted that a pastor’s wife is often treated like a slave
receiving no pay and or respect.
Professor 17 noted the importance of spending time together as a family and with
other couples. He added that healthy couples were loved and supported by the church.
Professor 16 stated that a couple needs mutual support. Professor 19 shared that couples
need to talk together frankly about disaster related issues. Professor 20 stressed the idea
of doing devotions together and being thankful for each other.
Professors shared key steps for the pastor to be resilient in ministry which has
ramifications for the home. Professor 19 mentioned maintaining relationships with
seminary classmates after graduation and pursuing ongoing education. Professor 20
introduced the ministry of the Pastor’s School (Bokkai Juku). Professor 17 noted that it is
best to start new churches rather than to restore older ones.
Nurturing Self-Care
The topic of self-care focused upon three areas: self-discipline, relationship with
God and ministry rhythms. Professors 15, 19 and 20 discussed the importance of students
being responsible for their own spiritual care. Some of the students at professor 15’s
institution are commuters and must balance work, classes, ministry and home life. The
school helps them to navigate these challenges, but some end up quitting their work. If
they are unable to do self-care, they cannot keep up. She noted that studying itself is a

141
part of self-care. There are daily chapel and prayer services at the institutions of
professors 19 and 20, but the desire is to have the students decide to pray themselves
without pressure. Professor 19 added that the goal of dormitory life is to nurture residents
by encouraging them to do self-training.
Professor 14 shared about the significance of students’ awareness that they cannot
do self-care by themselves. This factor brings them closer to God where they ask for help
and deepen their relationship with him. The devotional life is a time to recalibrate so as to
connect with the Lord today. Professor 16 noted that CBTE students practice facing God
and facing others. Professor 14 also mentioned the importance of taking a break to be
refreshed.
Professor 20 explained that self-discipline is a trait of their school. The seminary
emphasizes receiving the word of God through devotions. He encourages his students to
read the Bible for messages but also for formation. He noted that preachers preparing
Sunday messages enter a rhythm of living the message for the week with the self, family,
church members and the community.
Spiritual Formation Classes
The topic of student spiritual formation curriculum was examined. Professors 15
and 16 have specific classes and curriculum at their institutions with the other schools
having an orientation towards spiritual formation or a desire to include it in existing
courses. Professor 15 teaches a year-long, two-semester class on spiritual formation. The
first semester involves a lot of individual sharing as it takes a year for students to feel
comfortable in opening up their hearts to others. Topics deal with family relationships,
spirituality, sexuality and their relationship with God. It is a health checkup that asks
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them to learn how to find grace in relationships. Ministry is not simply about solving
problems, she noted, but to know how God is working. Students are encouraged to find
intimacy with God through quietness and meditation and then to share about it. They
have a spiritual companion as well.
Professor 16 noted that the emphasis of CBTE is to develop Christian habits of
the heart, by learning the core teachings of the Bible and connecting the will to actions.
The key concept is the giving of the whole life to God, connecting with the word of God
and then being transformed.
Ministry-related Stress Courses
The professors presented a variety of delivery systems for stress management
training. All of the professors noted that their schools taught on stress management
through pastoral counseling classes, the Emotional Healthy Church class, publishing
journals, practical counseling and mentoring. Professor 15 noted that in her class
boundaries are discussed. Professor 16 noted that CBTE’s pastoral counseling courses
focus on how outside battles of life create internal fears and how students can deal with
them. He noted the primacy of returning to one’s first love to fulfill the mission of
preaching the gospel.
Professor 19’s seminary has printed a series of journals to help pastors deal with
stress and burnout. The staff keeps in touch with graduates and has them speak at the
seminary chapel to share from their pastoring experience. Professor 20 noted that the
seminary emphasizes the need for the preacher to worship which is receiving from God.
A pastor cannot just give out but must also take in. There needs to be a balance. He noted
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that a pastor must accept confusion as being the norm and that a better use of his
energy is to love people and re-build relationships.
Disaster Clergy Care Classes
Each professor stated that their school does not have or is not planning to have a
class on disaster clergy care, but several did mention practical ways of providing care for
their students and graduates. Professor 14 explained that a disaster is an abnormal
phenomenon so it would be hard to make it a focus of study in a class. Students have
done volunteer work and the school gave the students time to debrief from their trips.
Professor 15 is planning to utilize what she learned in disaster response chaplaincy
training in her classes. Professor 17 noted that his school is pursuing a partnership with a
Christian university in the United States relative to disaster relief. Professor 19 noted that
his institution has sponsored the publication of five booklets by graduates of the school to
support them in chronicling their experiences.
Professors 15 and 16 discussed two major topics for disaster clergy care: the role
of women in relief work and the single thread approach to relief work and mission.
Professor 15 stated that pastor’s wives are not cared for. They face isolation and do not
have a sense of accomplishment compared to their husbands. Their self-image is low and
they are in need of a friend. She felt that more women should be involved in relief work
leadership. Professor 16 felt that holistic clergy practice in relief work was integral for
self-care and that it must be grounded in the community integrating caring for physical
needs with sharing the gospel.
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Themes from Student Surveys
Eight students responded to an online survey representing four of the six schools
listed in Table 5.1. Four students were from Seikei (Evangelical Covenant) Seminary
and one each from Kobe Lutheran, Tokyo Christian Seminary, Tokyo Christian
University and Tokyo Biblical Seminary. Two women and six men responded to the
survey. Four are married and four are single. The student surveys included nine questions.
They were asked to define spiritual formation, self-care and resiliency, what they learned
about these terms through classes and practical ministry internships and how they were
practicing these in their daily lives. Inquiry was made as to what they were personally
working on in the areas of self-care and spiritual formation. Students were probed about
the challenges they anticipated in future full-time ministry. A reflection question was
posed relative to the text in Ephesians 4:1 about balancing walk and call in their Christian
life. The last set of questions focused on the impact of self-care and spiritual formation on
burnout and the hindrances to self-care, spiritual formation and resiliency.
Spiritual Formation, Self-care and Resiliency
Students were asked three questions about spiritual formation, self-care and
resiliency related to definition, teaching and practice which revealed a variety of thoughtprovoking responses.
Spiritual Formation
Students provided various definitions to spiritual formation which included
character, depth of Christian walk, spiritual growth and Christ-likeness. One student did
not know the term. Student 2 said “it is a process in which the following acts grow to be
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joyful for the individual: becoming close in relationship to God, cherishing oneself
and serving others.” Student 4 noted that it is “to form the character of a person who is
filled regularly by God’s blessing and who turns back to God in daily living.” Student 6
added: “It is to seek connection with God and also to be filled by the Spirit through the
words of the Bible and also through the devotional life.”
Next students talked about what they had learned in the classroom. Student 1
noted that “by being spiritually aware and meditating on the word of God one can
heighten one’s spiritual formation regardless of one’s age or faith history.” Student 2
noted the importance of healthy emotions. Student 3 noted the importance of maintaining
good physical health and balance. Student 7 shared that he is being spiritually formed
through early morning prayer times and chapel messages. Student 4 is learning that
busyness is the archenemy of spiritual formation and that a pastor needs to nurture
himself.
Self-care
Words used to define self-care included management, limitations, Holy Spirit and
weaknesses. Student 1 said it is “knowing one’s limitations and maintaining one’s own
pace.” Student 2 noted that it is “knowing one’s weaknesses and limitations and by
acknowledging them, a person stands in the mission of grace which is given by God.”
Student 5 noted that self-care is “the act of managing my own heart, life and actions.”
Four students responded about what they are learning in class and in practical
ministry relative to self-care. Student 2 noted that practicing self-care gives perspective,
especially when experiencing relational conflict as it helps a person see that he or she
may not be the cause of a problem but that it could be due to the other person’s
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background or personal pain. Student 3 stated that more than in the classroom, he is
learning a lot through fellowship with other students and life sharing experiences. Student
6 shared that he is learning to take responsibility for the care of his physical and spiritual
health.
Resiliency
Key practical terms related to defining resiliency included restoration, normalcy,
rediscovery and power. Student 2 noted that “discovering and rediscovering the love of
God through pain leads one to resiliency.” He added that reflection on pain experienced
can help one to understand another person’s pain, not just one’s own. Student 8 noted that
resiliency is the pace at which one experiences physical, spiritual and mental healing
from damage by the help of the Holy Spirit. Student 7 added that it is the power to
recover while abiding in God.
Students learned that resiliency can be strengthened through training. Student 2
noted “I learned that it might take time to [become resilient] but God never leaves us and
the presence of trustworthy colleagues is also very important.” Student 8 added “that in
order to heighten one’s resiliency it is important to find many paths that you have treaded
well.”
Reality and Practice
Students were then asked to move from definition and learning to the reality of
living out spiritual formation, self-care and resiliency. Three students stated frankly that
their lives did not match at all what they were learning. Four students said that they are
practicing these disciplines more than before with student 3 stating that it is difficult to
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replicate prayer or meditation as is done in the classroom but that it is influencing his
spiritual life. Student 2 added that she is more open to share her thoughts, dreams and
weaknesses with those she trusts. Student 8 explained that he is controlled by busyness
and has a sense that he is always moving beyond his capacity.
Students also shared practical things they were implementing related to self-care
and spiritual formation. They included having devotions, attending chapel, playing,
eating and sleeping well. Student 1 stated that “I read academic papers, listen to signs
from my own heart and body and consciously make time to do nothing.” Student 2 shared
that “After waking up and before going to sleep I close my eyes and have fellowship with
God. I consider this to be important so as not to be pushed around by my environment
and other people.”
Anticipated First Pastorate Issues
Student responses to the topic of potential issues related to their first ministry
appointment after seminary ranged from pessimism to realistic optimism, reflecting the
students’ perspective of ministry. Students noted that they will have less personal time,
encounter people with physical and mental weaknesses and struggle with balancing
organizational tasks and time in the word of God.
Student 2 stated that her issue would be to “Accept people for who they are,
rejoice in being in their presence and to not to put too high of an expectation upon a
person’s growth or ability to change.” Students 1, 2, 3 and 5 noted the challenge of
relating to people. Student 6 has the vision to study the word of God and learn a lot in the
area of personal evangelism and preaching. Student 8 was concerned with a sense of
busyness, that he would be increasing his workload.
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Worthiness of Call and Walk
Students were asked to reflect in practical terms upon Ephesians 4:1 about
walking worthy of God’s call upon their lives. Responses related to boundaries, gifting,
redemption and being centered upon the Lord. Student 2 stated her desire that “the gospel
that comes out of my mouth and the way I live my daily life in small ways, that one
corresponds to the other and that there is consistency.” Student 3 noted “Because I have
been redeemed, I can be joyful and enjoy the path of life given to me by God.”
Student 4 explained the importance of understanding God’s clear call. “If the
calling becomes clear in some fashion, it is for me to work with joy as God’s instrument.”
Student 7 stated that for him, worthiness meant “While cherishing fellowship with God
and trusting in the word of God I can serve faithfully in what is given to me.” Student 5
questioned the concepts asking, “What is God’s calling? Do the concepts of God’s calling
and the appropriate Christian walk agree with each other?” He added that for now, it is
important not to think about anything but to do that which is in front of a person with all
their heart.
Developing Resiliency in the Face of Potential Burnout or Compassion Fatigue
Students mentioned several practical things they hope to implement in ministry to
develop resiliency which included exercise, maintaining a healthy diet, having hobbies,
getting rest, getting away and strengthening the marriage relationship. Other ideas dealt
with building relationships with mentors, colleagues who can be confidants and with
people from different churches and denominations. Having non-work related friendships
are important. Student 6 added the importance of not keeping to oneself.
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Students 3 and 4 spoke to the danger of complacency and the importance of
boundaries. “One cannot have the assumption that ‘I am fine,’ but they need to
acknowledge that regardless of who they are, there is a possibility of burnout or tiredness
and they need to have people with whom they can share their tiredness and suffering.”
Student 4 stated that it is a deception to think that one can do ministry beyond his or her
talent and ability. “I think doing too much ministry is hitting the wrong target and is
sinful … burnout is caused by doing too much ministry.”
Self-Care and Spiritual Formation as Burnout and Compassion Fatigue Prevention
Students discussed aspects of burnout and compassion fatigue prevention in terms
of motives, demands, pressure and self-assessment. Student 4 felt that the primary theme
is to clearly grasp one’s calling from God and to nurture that through prayer and
meditation. Student 2 introduced an assessment process to diagnose and treat exhaustion.
“Even though our motivation may be pure at first, as time passes we become exhausted
from the demand of others and from pressure [to meet needs]. It is important to reflect
upon past experiences or to discern one’s own motivation and then to surrender each of
the dark parts to God and his care.” Student 7 added the importance of getting rest,
working in the power of the Holy Spirit and listening to the word of God.
Hindrances to Ministry Self-care, Spiritual Formation and Resiliency
Personal issues that could hinder their own self-care, spiritual formation and
resiliency were frankly discussed by the future church leaders. They noted areas such as
church, finances, television, contradicting opinions, themselves and busyness. Student 1
explained that having weak boundaries can lead to overwork in care-giving ministries.
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Student 3 noted that the workload could be so great that it becomes difficult to stand
still. Student 2 expressed, “The main obstacle is myself. I am influenced through my
value system, personality and habits that are deep rooted.” “Ministry leaders have to be
careful that their words and actions do not cause someone to stumble,” added Student 4.
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CHAPTER SIX: INTEGRATED ANALYSIS AND CLERGY CARE MODEL
The problem of clergy self-care and resiliency during a disaster in Japan has been
researched from three broad fields: biblical and theological foundations, review of current
disaster and clergy care literature and interviews of church pastors, seminary professors
and seminary students. The researcher will analyze these three streams of data
independently and then integrate them through a 360-degree perspective. Conclusions
will be presented and a two-tier model introduced which focuses upon the relationship
between church and seminary and the development of clergy self-care.
Analysis of Pastor, Professor and Student Interviews and Surveys
A major phenomenon from each of the pastor and professor interviews and
student surveys was discovered and analyzed with supportive elements and conclusions.
Clergy Interview Analysis
The major phenomenon that pastors experienced in both the Kobe and Tohoku
earthquakes was that of loss, which created both imbalance and opportunity in their lives.
Their losses included that of life, displaced church members, material goods, funding,
relationships, trust, status, privacy, identity, time with God, reality, choice, leadership and
friendships. Clergy highlighted the loss of time with family, friends and church members
as being most stressful. These multitude losses presented opportunities to regain balance
through seeking outside support, service, spiritual formation, lifestyle and strategic
ministry changes and drawing close to God.
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In certain cases, clergy losses were either reduced or increased due to residual
conditions. These included financial, structural and emotional factors. Three dynamics
increased the impact of loss: pre-existing family relational challenges, leadership
struggles in the church and manifested perfectionist and workaholic tendencies.
Loss expressed itself through depression, fatigue and burnout. Seeing brokenness
around them without anyone to tell them to pace their care-giving, overwhelmed pastors
as they could not begin to meet the losses of others. The ominous and invisible presence
of radiation fallout was a loss trigger. By nature pastors are fueled by passion for soul
care which motivates them to serve others at times without counting the cost, which can
cause compassion fatigue. Temperament and personality impact this as some pastors
gained energy from being with people and others became exhausted in the same scenario.
All of the pastors mentioned the practice of anpi, or checking on the welfare of church
members. Often this was carried out over time at great physical, mental, spiritual and
psychological expense, which was exacerbated by fear of radiation and obligation to
duty. Caring for their congregation and responding to ministry needs of non-church
disaster victims created potential burnout scenarios and the seeds of resentment between
the pastor and his congregation, especially when the disaster region was a long distance
from the church. In many cases, loss was prolonged due to a lack of ongoing objective
debriefing with a friend or confidant.
Teetering on the brink of ministry and life imbalance caused by the disaster,
pastors gained perspective through reflection, implementing support systems, relief
ministry, spiritual formation practices and strategy development and implementation.
Reflection occurred as pastors continued or instituted new spiritual routines, took
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sabbaticals and initiated or implemented self-care practices to detach from the rigors
of disaster care ministry. Reflection led them to feelings of peace, thankfulness,
protection, love and blessing which helped to overcome distress from fear, judgment and
depression.
Pastors built support systems somewhat haphazardly by taking advantage of
volunteers who provided food, child care, listening and emotional relief. Several
denominations and relief organizations including Asian Access, the Billy Graham
Evangelistic Association, Churches Helping Churches, Crash Japan and Purpose Driven
Japan organized and funded retreats, vacations, pulpit supply and tangible gifts for
pastors and their families. Regular community disengagement was significant for many.
Pre-disaster pastor-to-pastor relationships were significant for accountability, support and
future relief ministry. Spouses and family members gave support as they played together
and discussed the disaster together. Some couples focused on rest, privacy, sabbaticals
and learning from survivors how to care for themselves.
Family bonds were strengthened through providing ministry to those in temporary
housing. Temporary housing outreach also united church members by taking their focus
off themselves and giving them a new joy in serving outside the church. Spiritual
formation practices of prayer, singing, Bible and devotional reading, meditation,
modeling forgiveness and giving encouragement to staff helped realign priorities and
balance loss for clergy.
Clergy shared various thoughts about strategy for ministry and life to mitigate loss
during a disaster. Several talked about leadership style. Giving away ministry, leading
with a loose grip and following God’s lead, were some of the principles that were
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generated. Pastors talked about creating a support network, building teams, setting
boundaries, training volunteer staff and investing in small communities in terms of
regaining ministry balance and preparing for future disasters. Pastors noted that it is
important to study about radiation and talk about the disaster frankly with their spouses.
Clergy Interview Conclusions
Several conclusions can be drawn from the clergy interviews that emerge from
ministry disaster demographics, experience, gifting and pre-existing systemic factors that
can also be applied to other pastoring contexts.
Assessment Practices and Self-Care Culture
Pastors were asked about burnout and those who felt they had experienced it
presented fairly common symptoms, but, for the most part, the mental health of clergy
was not evaluated through any systematic process. Use of Professor Fujikake’s collage
and rain models of stress assessment are increasing, but for the interviewees, no objective
evaluation process was mentioned. For denominational congregations and those who
worked closely with relief organizations that had soul care staff, loving, objective
intervention occurred and was a great help to pastors. The issue of giving permission was
significant as pastors had a difficult time allowing themselves to take breaks, get away
and rest while their congregations and communities were hurting. According to several
pastors, church leaders did not grasp how stress, trauma and burnout affected their own
pastor.
Clergy had a somewhat vague concept and ensuing practice of self-care prior to
the disasters. Only a few mentioned exercise, getting away and dates with their spouses.
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After the disaster pastors and their wives gained a strong sense of the value of selfcare when someone intervened to provide opportunities for rest or when they became
desperate—it was not necessarily an expansion of their own ongoing practices. There is a
need for creating a culture of self-care that values personal health and well-being as
something that is biblical and personally valuable to the pastor, his family and ultimately
to his congregation. Seminars and cohorts on peer mentoring, affinity groups, friendship
building, spiritual disciplines, physical health and managing stress are vital to birthing a
self-care culture.
Perseverance Imitating Resiliency
The Japanese concept of gaman (putting up with life or keeping a stiff upper lip)
and nintai (perseverance) are significant virtues of the Japanese spirit that permeate all
aspects of work and life—especially interpersonal relationships. Ministering to those who
were hurting out of a conflicting sense of compassion on the one hand and dutiful
pastoral obligation on the other often masked a lack of resiliency for pastors in
earthquake ministry. Strategy, options, pacing and assessment were not concepts
regularly expressed by pastors. Few talked of issues relative to an inward working of the
Holy Spirit through spiritual disciplines and their own self-care practices. A stoic, go-italone attitude combined with primarily solo pastorates fuels this tendency. Stress and
burnout symptoms brought to bear the reality of a gap between perseverance and
resiliency—the lack of a plan for recovery or renewal. Thankfully Japanese pastors are
also adaptable, which allowed them to make changes when they hit a wall and finally
seek help.
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Keeping the Walls Down and Adjusting the Temperature
Pastors spoke of walls between denominations, missions, churches and
communities coming down in both the Kobe and Tohoku earthquake regions. During this
period of time, pastors were able to focus upon areas of theological agreement in relief
ministry and not be bogged down by areas of disagreement. Volunteer teams, missions
and churches from abroad and in Japan were able to invest in the care of survivors,
churches and pastors. The pastors have seen the benefits of this and desire to continue in
collaborative ministry.
One of the phrases that defines church environment was the term ondo no sa, or
difference in temperature. This means that there exists a difference in opinion in the
churches and disaster communities concerning perception and reality of life and ministry.
There were “temperature differences” in how the local church and pastor viewed the
disaster ministry of their church as well as how outside teams and churches viewed their
role in partnering with a disaster zone church.
As pastor 7 noted, there needs to be a re-defining of the church ministry from that
of building a bigger church to multiplying smaller communities. Through smaller
communities the hard work of developing transparency and authenticity in life and
ministry for both pastor and parishioner can be honed. This allows the church to look
inward, upward and outward to build resiliency and make collaborative decisions on
ministry that will decrease the differences in understanding.
Professor Interview Analysis
The overarching phenomenon that emerged from the six professor interviews was
that of raising up relationally grounded next generation church leaders. This appears to be
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a key element for resiliency and the ability to weather the storm of disaster ministry.
Intimacy with God, self-identity and family of origin issues are crucial elements to
nurturing healthy relationships for the future pastor.
Being a relationally grounded leader focuses on living out the gospel, raising up
home-grown leaders, developing personal character, building vision and collaborating. A
relationally grounded pastor is humble, knows his weaknesses, works within the church
to nurture vision and does not work alone.
Four challenging factors and five essential principles to training a relationally
grounded leader evolved from the interviews. The challenges are the existence of strong
church leaders and weak young pastors; the need for boundaries in ministry; disaster
realities and the role of women in ministry. The essential principles were understanding
the gospel; mentoring others; practicing self-care and spiritual formation; developing
resiliency and applying stress management.
The Japanese post-war Protestant church is approaching seventy years of age.
During this period, strong pastoral leadership and an investment in lay leaders
characterized two generations of clergy ministry. The result today is that deacons and
elders in well-established Japanese churches are also strong leaders. This factor can make
pastoring difficult for the young pastor in the initial years of his first pastorate. Today’s
future pastors are weak and are challenged by conflict.
Boundaries can help the young pastor establish priorities, develop identity, reduce
stress and nurture resiliency. The pastor who cannot separate work from his or her
identity will experience anger, alienation, loneliness, inferiority or failure. Clergy who do
not get adequate rest have a hard time seeing their own personal value.
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Another challenge for clergy facing a disaster is to seize the opportunity to
visit the region, be with the victims, cry, listen, ask, suffer and serve rather than
attempting to develop a theology of disaster. Disasters are a time and space for showing
mercy and experiencing both God’s presence and restoration. Another task is that of
implementing a holistic, community-based disaster ministry approach combining relief
work with the mission of evangelism and church planting.
The role of women in ministry needs clarity and action by the church. The role of
the pastor’s wife is vital to both church and disaster-related ministry. Clergy wives
receive no pay or respect, are isolated and rarely have a sense of accomplishment
compared to their husbands. There are many women working in Tohoku relief ministries
well-qualified for leadership positions.
A significant principle in the dynamic of strong lay leadership in the church is
training believers to understand the gospel and for the pastor himself to practice a posture
of humility. It is a matter of a pastor returning to his or her first love in order to fulfill the
mission of the church to preach the gospel.
It is significant to understand that spiritual formation and self-care are
interrelated, as self-care focuses on self-discipline, relationship with God and ministry
rhythms. Self-care is a personal awareness of a dual calling of both personal
responsibility and a dependent and intimate relationship with God. The devotional life is
a time to recalibrate so as to connect with the Lord freshly on a daily basis.
Spiritual formation was seen as relational in CBTE curriculum as students are
encouraged to face God and others. It is a health checkup that asks a student to learn how
to find grace in relationships. It helps students to see that ministry is not about pragmatic
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problem solving but about knowing how God is working. The cohort model
encourages students to find intimacy with God through quietness and meditation and
then to share it with others and walk with a companion.
Resiliency is built upon the relationally grounded leadership theme by
emphasizing that a couple in ministry place their life and ministry challenges in God’s
hands and allow him to help them bridge the gap between their expectations and reality.
The Japanese practice of maintaining relationships between upper and lower classmates
after graduation as a means of sustaining resiliency was fascinating. Ongoing education
as a stimulus for new ideas and adaptability was significant as was the focus of worship
as a means to take in instead of always giving out. Intake gives the pastor strength and a
non-anxious presence to focus on loving people and rebuilding relationships. Time
together as a family and with other couples are valuable components for maintaining
vibrancy in life and ministry.
Stress management was valued by the professors and was dealt with proactively
through pastoral counseling, family systems, counseling, boundaries and mentoring. One
school published books by graduates working in the Tohoku region to help them deal
with stress and burnout.
Professor Interview Conclusions
The six professors touched on many issues relevant to future leaders in the
Japanese church and their personal resiliency and self-care. Four of the six professors are
in pastoral ministries with the other two involved in preaching ministries outside of the
classroom. The researcher found three strategic conclusions from the interviews.
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Next Generation Pastors
The dilemma of strong lay leaders in local churches who may be impatient and
inflexible with young pastors is a matter of generational change. Leaders in churches are
often in their late 50s and 60s. To create an environment of collaboration will necessitate
younger professors and extending practical lay training into the church with seminars to
help churches call a new pastor. Seminaries can develop consulting ministries to help
established churches call their next pastor. The emphasis upon relationship-building and
personal responsibility is important, but only two of the schools had a clear mentoring
system. The student’s assignment at a local church could include pairing a student with a
deacon or elder to understand the reality of the local church.
This topic is significant in another sense. Seminaries are seeing a decrease in the
numbers of students attending and the challenges a first term pastor experiences make
going into pastoral ministry appear unattractive. The CBTE model holistically develops
the relationship between the homegrown leader and the leadership of the church at an
early stage over time, and prepares the student in healthy increments for full-time
ministry.
Women in Ministry
Nurturing resiliency and self-care for pastor’s wives, women pastors and female
ministry leaders in the church and in disaster areas is a major issue where seminaries can
take the lead. Female church and ministry leaders need to be affirmed, compensated and
cared for. There are a variety of support networks available to male pastors but not for
their wives, women pastors or ministry leaders. Seminaries can be a catalyst for this in
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terms of training pastors to support their wives and offer classes for the wives to
empower them to find and be mentors and encourage more women to join the ministry.
Disaster Clergy Care
Resiliency and self-care for pastors in a disaster is best built upon good habits and
practices developed in normal situations, but also requires specific equipping to
understand issues of compassion fatigue, trauma and loss. Five of the schools dealt with
general issues of clergy care in their pastoral counseling classes, but only one school had
a plan to have a seminar on disaster response chaplaincy for their students. Developing
relational leaders is a good start, but given the potential for disasters in Japan, it would
appear that more specific training is necessary.
Student Survey Analysis
A strategic phenomenon that emerged from the eight student surveys was the
desire to develop healthy self-care, spiritual formation and resiliency habits for ministry.
Student comments suggested that doing building habits would be an asset to thriving in a
first term pastorate and having margin to deal with compassion fatigue and burnout in
disaster relief ministry. Habits they hoped to develop were exercise, diet, hobbies, rest,
getting away and strengthening the marriage relationship. In addition, they mentioned
having mentors who were confidants, relationships with those from other denominations
and staying connected with others. Students emphasized the importance of honest
assessment. Understanding ministry motives, demands and pressures through selfassessment were significant for the students for their spiritual formation and self-care.
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Four dynamics were discussed that would impact the development of
beneficial self-care, spiritual formation and resiliency practices. They are hindrances to
self-care, reality and practice, first pastorate issues and worthiness.
Students looked at two types of hindrances: those inside and those outside of
themselves. Those inside included the self, value systems, personality and habits. Those
outside were the church, finances, television, contradicting opinions and busyness.
Current realities and practices of students were revealing and spoke to their honesty and
desire to change. It is difficult to replicate spiritual formation practices learned in the
classroom in daily living. Openness to share thoughts, dreams and weaknesses occurs
with those a person trusts. The fear of being controlled by busyness and a willful choice
to commit the day’s events to God were healthy proactive steps.
First pastorate issues included busyness and people. Acceptance of and caring for
others along with a realistic attitude about their pace of growth and ability to change were
mentioned. Others were not as optimistic, noting that relating to people would be a
challenge and that they were concerned for the impending workload increase.
Balance of call and walk in the lives of students going into the pastorate focused
upon the practices of boundaries, gifting, redemption and being centered upon the Lord.
There is a need for congruence in word and deed in daily living.
Student Survey Conclusions
The student surveys produced several candid and practical responses relative to
proactive preparation for life and ministry in the church. The researcher found three
conclusions from the surveys relative to personal reflection, classroom versus church and
building relationships.
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Personal Reflection
The practices of reflection as a spiritual discipline and assessment as a self-care
tool focus on the self and relationships with God and others and are necessary faith
outcomes valued by the seminary students who are going into ministry in Japan. Through
assessment students are inviting others to speak into their lives while they take
responsibility to make changes and grow. These disciplines will grow in importance for
the new ministers as they move into full-time ministry.
Classroom Versus Church
The student’s lives revolve around three worlds: the classroom, home or dorm and
the ministry environment. Students realized that they cannot replicate all that they learn
in the classroom but they are using their knowledge in their daily lives. Some students
work and have families and have made a tremendous sacrifice to learn. The key is for
students to adapt and practice resiliency as they move from one world to another. This
practice will help them to add to their environment the church world and the community
world where they are called to minister.
Building Relationships
Family of origin and boundary components are significant for students to build
relationships. A pattern and process will emerge for students as they journey on this road
to discover their identity and have sacred space and a sense of time. Identity, space and
time are integral for any leader, even an emerging one, to be able to relate to the several
worlds in which they will live and work.
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Integrated Analysis of Interviews and Surveys
The research data for the thesis came from three sources: disaster area pastors,
Christian university and seminary professors and students at those schools. Each of their
perspectives is unique, but there is cross-fertilization of ideas and practice with the
potential for a model for self-care and resiliency in leader development.
The participants’ context is worth examining. Tohoku pastors lived and worked in
or within commuting distance of the disaster area and that has been their primary focus
for over four years. The disasters and aftermath during the first 48 hours dramatically
changed their lives. They were on a journey of providing disaster relief that had definite
stages with ensuing adjustments. Pastors were church sent and community-based.
Professors had more objectivity related to the disaster, but were very concerned
for the pastors they helped train and pastors serving in the disaster area in general. They
could understand theologically and intellectually the pastor’s passion for soul care.
Students juggle work, family, studies, chapel, dorm life and church ministry while
learning to manage their own stress. They were in the ministry laboratory of the church
only on Sundays and summer short-term ministry. While in school, students are just
beginning to navigate theory and articulate practice. They are focused on themselves and
their future. Pastors and students both shared the dynamic of stress and the challenge of
overcoming survival mode and moving into thriving mode.
The seeds for in-depth collaboration between pastor, professor and student are
emerging: students and professors volunteer in disaster areas and provide counseling for
pastors; clergy share their experiences at chapel at their alma mater and write booklets
sponsored by the school. A professor is on the Disaster Response Chaplaincy committee
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and wants to be involved in training others in emotional and spiritual care. She is also
a pastor.
The phenomena that came from the data was processing loss for pastors, raising
up relationally grounded next generation church leaders for professors and the desire to
develop healthy self-care, spiritual formation and resiliency ministry habits for students.
Integrated church leader development practices for the pastorate and disaster relief can be
developed through examining the sense of loss that pastors experienced. This can
influence curriculum and help launch mentoring cohort practices to equip relationally
grounded pastors and train students who have developed holistic self-care habits for
resilient ministry while in seminary.
Conclusions from Biblical and Theological Perspective,
Literature Review and Interviews and Surveys
The researcher has investigated the problem of clergy self-care and resiliency in a
disaster in Japan by studying the biblical, theological and clergy disaster care-related
literature and interviewing three groups of participants: pastors, seminary professors and
students. Three conclusions have emerged from the research. First, disaster care clergy
must process the relational reality of pain and suffering in the context of disaster
ministry. Second, pastors must serve in community and find rhythm and mutual care to
finish well. Third, resilient leadership requires balance, courage and intelligence.
Kobe and Tohoku earthquake care-giving pastors have discovered the reality of
pain and suffering in ministry which has impacted their understanding of and relationship
with God, themselves and others. There is a process that clergy can follow that leads
them to practice both compassionate disaster care and resilient self-care. It can begin with
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Kitamori’s teaching on the pain of God in sending his only son Jesus as his
expression of love to provide forgiveness of sin, as it is a bridge to the understanding of
pain for pastor, professor and student and gives a relational definition to sin. Next is
examining the false self. It is uncomfortable to do so, but is mandatory for holistic
relational ministry.
Comprehending Keller’s illusion of spiritual pride that somehow clergy are
competent to run their own ministry without the presence of God is easier to grasp
intellectually, but harder to overcome in actual practice with the stress and pressure of a
disaster. In some cases this can fuel disaster burnout and an ultimate grasping of
Pannenberg’s definition of sin as disengaged relationship. Brokenness, the next step
towards humility, flows out of this understanding. Terry Walling’s life change process
model of moving from facing pain to intimacy with God to power from God and
influence through God in Table 6.1 is another way to examine this journey.
Table 6.1 The Life Change Process 1

Influence

Power Intimacy Pain

In this process, pastors come to understand loss. Park’s concept of han, or urami
in Japanese, is a loss of hope, the collapse of pain which requires forgiveness, renewal
1

Terry Walling, Stuck! Navigating the Transitions of Life and Leadership (Wheaton, IL:
ChurchSmart Resources, 2008), 17.
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and healing. For clergy, this occurred through the processing of family of origin
issues, pre-existing stressors and the mourning of disaster-related loss. The treating of
personal pain and loss is a key factor for healing relationships with God, the self and
others. It can help a pastor to understand his own suffering and compassion fatigue.
Examining Nehemiah’s leadership style which was birthed out of brokenness, is
strategically helpful to disaster zone ministry. After hearing about a disaster that occurred
140 years previously and which was 1,000 miles away, he turned his brokenness over
loss into effective renewal ministry. For pastors who can process loss, they are better able
to suffer with people and take great comfort in knowing, as one professor noted, that God
was already at the disaster site. Their ability to listen to survivors increases the likelihood
that their disaster care will be contextually effective and their self-care appropriately
meaningful. If they are outsiders, the gift of listening helps them navigate Lebra’s model
of sociality and become insiders.
As pastors process their pain, they understand the importance of living in
community for mutual care and finding a healthy rhythm of life and ministry. In facing
themselves and God, they begin to find their identity by implementing boundaries,
finding a rhythm of work, stopping work and celebrating rest. They practice spiritual
disciplines and implement assessment to see how they are doing. They invite people into
their lives to mentor them and to give themselves to others in a mentoring role. They
understand what stage they are in the disaster and function appropriately. They look for
friends and a confidant to whom they can be safely transparent. They walk in cohort
community for life-long learning and reality embracing. They also seek to be an active
member of a network of disaster caregivers which crosses denominations and builds
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bridges into the community. This ongoing paradigm shift to a more relational
ministry may lead them to focus on smaller communities rather than a larger church.
Resilient leadership is about balance, courage and intelligence. Beginning with
Paul’s invitation in Ephesians 4:1 to live a worthy life of balancing call and walk, clergy
must live out their lives from the core of their daily relationship and obedience to God.
That is because, as Ross defines it, resiliency is the ability to live with ambiguity in life,
and disaster relief is full of uncertainty such that the relationship with God is paramount.
Nehemiah’s massive project to rebuild the walls of Jerusalem was wrought with enemy
attacks from without and doubt and dissension from within. But his prayer life, self-talk,
courage and trust in God helped him to be resilient and finish the project.
Oswald’s four-quadrant polarity chart of wholesome care of self, narcissistic
behavior, ministry of compassion and exhaustion is an excellent picture of resiliency as
an ongoing project in finding balance. Self-care in times of stressful ministry means
doing the opposite by taking time off to get away and rest or practice a hobby. The
pastoral couple from Fukushima had a weekly trip twenty miles away for lunch as a
couple to balance the intense stress of living in close community. The couple from
Mizusawa had to move away from the church parsonage for peace of mind concerning
cesium levels.
Emotional and cultural intelligence were modeled by Nehemiah in his wall
building leadership gift mix. They were also practiced by caregiving pastors as they
navigated differences in temperature within their churches, worked with relief teams with
varied agendas and built relationships with local governmental authorities and local
peoples who perceived them as outsiders.

169
Three Stream Ministries: A Model for Clergy Care in Japan
Three Stream Ministries (TSM), a two-step model for clergy care in Japan, is a
series of three streams which includes the integration of both the pastor, professor and
student research data streams, as well as those of the biblical and theological foundations,
clergy disaster literature review and the grounded theory data streams.
Table 6.2 Three Stream Ministries Logo

The Metaphor
Hidetoshi Kishi, in his devotional book Praying the Psalms, compares the water
cycle to the heart cycle. 2 If water from a mountain lake is allowed to flow out, it joins
with other flowing streams to form a river, which becomes a large river that empties into
the ocean. The water evaporates, becomes a cloud and later a rain cloud that waters the
earth. Rain falls on the mountain and replenishes the water in the lake. In this way the
lake water level is preserved. If water cannot flow out, the lake becomes stagnant and can
no longer sustain life. It is like that with our hearts. A closed heart becomes stagnant, and
that is why spiritual formation and self-care are so vital for resilient ministry.
The Japanese word for river is kawa, or 川,a Chinese character as a pictograph of
three streams flowing together. A river goes through annual seasons of time: spring,
summer, fall and winter. The flow and seasons of a river are interrelated, as weather
2

Hidetoshi Kishi, Shihen de Inoru [Praying the Psalms] (Tokyo: Pauline Society, 2005), 8-9.
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greatly impacts the water current and how the river replenishes itself every year.
Pastors experience seasons of ministry, the heart and life. This metaphor reflects seasons
for the pastoral couple—one of ministry development through doing and one of life
maturing through being. Clergy are always in both of these seasons.
Three streams depicts the balance of God’s call and an individual’s walk, which is
strategic to faithful and fruitful ministry as it can help to sustain the holistic life (selfcare), the holy life (spiritual formation), and the missional life (fruit outcomes) in healthy
alignment. Three streams also points to three persons collaborating while maintaining
their own individuality. It can be a pastor connecting with another pastor with God in the
center guiding their relationship. It can mean the three key relationships of being: facing
self, God and others. It can mean a clergy couple listening to God. It points to the
powerful synergy of being whole, holy and missional. Systemically, it reflects the
potential of pastor, professor and student collaboration for ongoing ministry.
TSM Model: Level One
The level one model of Three Stream Ministries is a collaborative venture to
connect the disaster relief care-giving church to the equipping seminary through the
pastor, professor and student. This would happen as a training network where church and
seminary partner by sending students to serve in the local church relief efforts. The pastor
assists in preparing the students to serve locally to fulfill the ministry goals of the local
church while giving the students hands on ministry experience. The seminary assists the
pastor with lifelong learning in areas of counseling, mentoring and leadership. Ideally the
partnering seminary would be the pastor’s alma mater. The partnership would be with
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five pastors for a two-year period with the possibility for extension, adding a new
group of pastors annually.
Water must flow out of a lake or else the lake becomes stagnant. That point where
water flows out of a lake into the ocean is called kakou in Japanese. It is a place for
church and seminary, pastor, professor and student to interface and stimulate each other.
The place where a river empties into the ocean can be turbulent but it is a sign of vibrant
life. It is a place where pastor, professor and student interact.
This form of collaboration has several outcomes: it helps the seminary be relevant,
it invests in the local church, pastor and student, it prepares students for practical ministry,
it helps the pastor to be resilient and the seminary to recruit new students. A seminary
that has a very close relationship with the local church and community will be relevant
and resilient in its own ethos.
Table 6.3 Three Stream Ministries Model: Level One
Pastor/Church

Professor/Seminary

Speaks at seminary quarterly

Preaches for pastor twice a year

Coaches select students via Skype

Assists pastor in publishing
reflections of disaster work
Provides ongoing education for
pastors in areas of leadership,
mentoring and counseling
Mentors pastor

Equips and hosts student teams

Writes of experiences
Mentors students when on
campus

Equips students in spiritual
formation, stress management,
self-care and resiliency

Seminary finances pastors trips to
seminary
Utilizes graduates in ministry to
be peer mentors and confidants to
their fellow pastors
Provides spiritual direction to
both students and pastors

Student

Serves on short-term teams
during summer and winter breaks
to engage the local church and
community
Becomes a part of prayer support
team for pastor
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TSM Model: Level Two
The vision for level two of the Three Stream Ministries model is to see vibrant
communities of servant leaders in Japan empowering their peers to be whole, holy and
missional. This will happen through regional pastoral leader seminars, cohorts and
fellowship meals.
The pastoral leader seminars will occur regionally in Sendai, Morioka and
Fukushima initially once a year. They will be two-day overnight events combining
spiritual formation habits and self-care practices. They will be team taught with times for
interaction, practice and reflection. Cohort groups will be formed at each seminar and
will be encouraged to meet throughout the year. Bimonthly mini-seminars will be held to
allow for cohorts to meet and for attendees to interact on various relevant topics. Topics
of the seminars will be divided into three categories: Renovating the Heart, Building the
Leader and Sculpting Life.
The fellowship meals are called Yasuragi (serenity) Café. The purpose is to take a
pastor/couple out for a meal and listen to them, creating a safe place. This would be done
with regional leaders with the vision of making them replicable to model peer mentoring.
The idea is simple and affordable.
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Table 6.4 Three Stream Ministries Model: Level Two
Renovating the Heart
Spiritual formation
disciplines
Formational reading of
scripture
Retreats
Seeking God’s will in
decision making
Spiritual rhythms

Building the Leader
Ministering out of pain

Sculpting Life
Health

Strength’s Finder

Relationships

Boundaries
Family systems

Hobbies
Life-long learning

Second quadrant living
The Dark Side of Leadership
Burnout polarity
Ministry time line

Stress inventory

Strengths and Weaknesses of the Project
Addressing the problem of resiliency and self-care for pastors in a disaster in
Japan was a big undertaking and, as such, is comprised of a number of strengths and
weaknesses. The topic itself is a timely one for vital discussion by the church in Japan.
The interview process of meeting with key pastoral couples from Japan’s most recent
major disasters was significant and helped to develop principles that can be applied to
other situations. Nearly twenty years separate the Kobe and Tohoku earthquakes, which
provided a varied perspective. Interviewing couples was important as it gave voice to the
needs of women and it also reflected the dynamic of couples in ministry. The interviews
themselves were an encouragement to several of the couples. Having key Japanese
pastoral couples share in Japanese was strategic.
Developing the concept of relational sin was fundamental to grounding the study
in the Japanese context, and the researcher was able to cite several Japanese theologians.
Not only was it was culturally relevant, but the concept also linked well with the
interview data which highlighted the importance of being relationally grounded for
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effective disaster leadership. It also helped to put into context issues of ministry stress,
burnout and interpersonal relationships which were discussed by the interviewees and
observed by the researcher.
Adding student surveys to the pastor and professor interviews was very helpful in
giving a 360-degree view of self-care and resiliency. The perspectives of each group were
insightful and the responses were very candid.
There were a number of weaknesses to the research project, starting with the
interviews. The researcher did his field research (pastor and professor interviews) in
Japan immediately after the thesis proposal due to the uncertainty of timing in moving
back and forth between the United States and Japan. Knowing that his biblical,
theological and literature review work would need to be primarily done in the United
States, he choose to do the field research first. This put a major focus upon the interviews
initially without any literature foundation. This approach also afforded some strengths as
well. Doing interviews after a major disaster necessitates timeliness. The researcher was
able to conduct the interviews 19 months after the Tohoku earthquake rather than three
years later. Also, the interviews directed the library research focus. It also helped to do
the student surveys after the interviews and research had been completed.
Limitations on Japanese language were also a weakness. Perhaps more questions
could have been asked or more thorough answers could have been elucidated if a
Japanese native speaker conducted them.
The number of pastoral and professor interviews and student surveys were limited.
While there was a varied representation of schools and age ranges, the number of samples
were small.
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CHAPTER SEVEN: PERSONAL GROWTH AND FURTHER RESEARCH
The researcher greatly benefited from the twenty-eight months of project research
and writing. He experienced the impact of the Great East Japan Earthquake, gained
resiliency and self-care skills, and discovered new personal insights. He also identified
topics for further research.
Growth in Resiliency and Self-Care
The researcher became diligent in balancing library and field research with travel
to and from the United States. He began his studies while in Boston as a missionary-inresidence at Gordon College in 2009, moved to Japan from 2010 to 2013, then spent parts
of 2013 and 2014 in Boston, before moving back to Japan in the summer of 2014. This
required him to conduct field interviews immediately after completing the thesis proposal
workshop in September 2012 and before conducting library research. He used nine
different libraries and conducted interviews and research in Japanese and English. This
demanded flexibility and mobility to carry dozens of books in a suitcase with his laptop
back and forth between libraries and to find library staff to help him navigate stacks at
several locations. He lugged books between Japan and the United States as well. It was a
challenge to write and translate cover letters, questionnaires and memorandums from
English to Japanese. Additionally, the researcher recorded interviews in Japanese and
transcribed them into English.
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To reach the interview sites, the researcher primarily used long distance bullet
trains, but for two of the four Iwate Prefecture interviews he rode a 27-gear road bicycle
to travel from Kessennuma to Miyako, a distance of 93 miles. He pedaled up the rugged,
devastated Iwate coast interviewing couples in out-of-the-way locations. It was an
exhausting trip, but one that helped him to see where the pastors lived and worked and
understand some of the difficulties they faced. He put his bike in a bag and traveled to the
other two interview locations by bus and train before returning to Tokyo. It was strategic
to visit pastors and professors onsite, to listen to them and understand their context. One
pastor and one professor each declined interviews, making it necessary to locate other
candidates.
During 2010 to 2013 the researcher’s wife was studying in the US, which required
extended periods of time apart. The researcher developed self-care skills such as cooking,
cleaning, hobbies, rest and exercise. He strengthened friendship, mentoring, counseling
and spiritual direction relationships. His studies provided practical tools for him and his
wife to help nurture and strengthen their marriage separated by time and distance.
A major challenge was re-doing the biblical and theological foundation section.
The researcher read several additional books, re-wrote sections and created some new
ones. The theological and philosophical writing styles of some of the authors were
difficult to understand. The researcher had to think through his original premise and make
changes. In doing so, he gained fresh, new ideas which greatly enhanced the paper.
The Research Impact of the Great East Japan Earthquake
The researcher had initially planned to focus his research on how Japanese pastors
handle stress in ministry, but after watching the live coverage of the devastation of
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Japan’s triple disaster on March 11, 2011 on TV in the United States, he changed his
topic. That decision moved the project in a very specific direction that would have
personal ramifications for his family and work. As a result of the Tohoku disaster, the
researcher changed his ministry, mission agency and living location. The researcher
would experience many of the same stressors as the pastors he interviewed and had a
vested interest in self-care. The earthquake hit the heart of the Conservative Baptist
ministry in northeast Japan, locations and churches that the researcher knew well. He
surmised that pastoral ministry in that region would change dramatically as pastors
balanced normal church ministry with disaster relief in the community. Several clergy
became disaster victims and all experienced various degrees of compassion fatigue. The
big question was, how would pastors care for themselves and find resiliency in a disaster?
His ministry focus changed, making him a co-inquirer as he served disaster area
pastors and ministered alongside them to remove rubble, provide goods and funds and to
send, supervise and participate in relief teams. He was seconded to Crash Japan to
provide clergy care. In the first year after the Tohoku earthquake, the researcher worked
with a leadership team to organize and lead five Oasis Retreats for pastors. The second
year he became a part of the Disaster Response Chaplaincy to train pastors and lay
leaders in spiritual and emotional care.
As a co-inquirer, there was a healthy tension of providing spiritual care and
conducting objective research. The tension continued throughout the entire project, as the
researcher had to manage his own stress and help care for others while listening to
pastoral couples experiencing burnout. It was also difficult to disengage from relief work
to return to the United States to be with family and to continue research, causing feelings
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of guilt and irresponsibility. The researcher was thankful to Bethel for allowing him
to take two independent studies after the earthquake so that he could remain in Japan and
provide clergy care.
Due in part to his change in ministry focus, he also changed mission agencies
from WorldVenture to Asian Access, which necessitated him meeting with financial
supporters to ask them to transfer support to the new agency. It took three months away
from research and writing to join Asian Access and visit ministry partners. Prior to the
Tohoku earthquake, the researcher had planned to work with two to three churches a year
for a two-year period. In the first two years after the earthquake, he ministered to over
100 pastors. He realized the need for a bigger network of national pastors and Asian
Access, with its connection to the Japan Church Growth Network, was a good fit. This
transition was also helped by the prior experience of working with Asian Access to
organize the Oasis Retreats. Upon returning to Japan in June 2014, the researcher moved
to Sendai in the heart of the Tohoku region to more effectively minister to pastors and
churches in the disaster area.
While participating in earthquake relief ministry and caring for pastors, the
researcher had to deal with personal stress. It was very challenging to balance ministry,
assessment, rest, research and writing tasks. He began his dissertation work the year after
the earthquake, but disaster ministry was still very intense. The researcher had to develop
boundaries for the interviews in order to obtain accurate data. Switching from clergy care
to grounded theory interviewing was an ongoing struggle. Through feedback from the
pastoral couples, the researcher discovered that the interviews provided them with
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opportunities to be encouraged and to debrief and reflect together as couples on what
had happened to them.
Personal Insights
The researcher was able to learn how to do scholarly research and persevere in
writing and rewriting the thesis through the entirety of the project. It was helpful to
outline chapters into sections, then to further outline the sections to present the data in an
organized fashion. Looking at the whole, but concentrating on each part, and constantly
reviewing, re-reading and editing was beneficial. The first edits of paper from his advisor
were a bit overwhelming, but he applied the above approach and took each section at a
time, making corrections along the way. Reviewing the paper became an encouragement
as the researcher could see clarity of thought and focused scholarship.
The researcher reflected often on the Thesis Proposal Workshop Power Point
notes on the motivation for the project being the love of God and the outcome the glory
of God. That statement sustained him till the end.
At times, the work was physically tiring and psychologically it was easy to lose
momentum. When that occurred, it was important to take breaks, exercise and re-engage.
Over the last several months of writing, the researcher realized a need to be encouraged
and encourage others. He contacted the doctor of ministry office to obtain names of other
students in the program who were writing their thesis. He was able to communicate by email with one of his classmates and pray for each other.
The researcher learned the challenge of translating quotes and ideas from
Japanese authors into English while providing context for the reader. It was equally
difficult to translate interviews to obtain the sense and intent of the comments of the
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subjects. It was important that their comments came across as clearly and accurately
as possible which was a challenge culturally and linguistically.
Further Research
There are several research questions on this topic all in the Japanese context that
could be studied. The first would be related to the role of the brain, specifically the
relationship between neurological functioning and stress, survival and resiliency for
clergy in disaster contexts. This is a growing area of research that maps and predicts
trauma victim behavior.
The second area of study would involve a longitudinal survey on how pastors'
self-care approaches and states change over time after a disaster. Pre-disaster clergy selfcare habits, family system issues and ministry practices directly impact pastors' level of
resiliency and ability to cope with the demands of disaster relief. This study would look
at how practices change and how skillful clergy are to adapt to changing circumstances.
A third topic would a longitudinal study of the relationship of a church and its
pastor impacted by a disaster. The research pointed to challenges pastors face in dealing
with differences of impact and response to a disaster. Some churches became outward
focused which changed the dynamics of the church and created a healthy growth
environment.
A fourth topic would be to study the impact of radiation on a church, its pastor
and its people. This would primarily focus on churches in Fukushima. It would be a
significant study as churches and communities deal with the potential of radiation fallout
in earthquake-prone Japan. Residents of Fukushima still experience prejudice and have a
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high level of fear concerning the unseen presence of radiation. Studying clergy care,
congregational care and church ministry in this context would be insightful.
A fifth area of study would be to the impacts of churches that moved out of their
buildings to do ministry in the community in the aftermath of a disaster. This study would
include an in-depth examination of the house church movement, the use of church
buildings, the function of pastoral and lay leadership.
A sixth topic would be a longitudinal study of the implementation of the ChurchBased Theological Education model in the Tohoku disaster region. This would focus on
the development of church communities, leader development and an organic employment
of the Three Stream Ministries Level One Model of connecting trainer, trainee and
practioner in life long ministry.
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